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ABSTRACT
WITH DUE RESPECT FOR HUMANITY: ENGAGING
AFFECTIVITY THROUGH SIMULATION IN
CATHOLIC SEMINARY FORMATION

Marie Pitt-Payne
Marquette University, 2021
Since 1992, Catholic seminaries have approached the education of future priests
through a lens of four areas of formation: intellectual, human, pastoral, and spiritual.
Although human formation is considered foundational in the formation process, it has not
been effectively integrated into seminary curriculum. The language of integral
personalism was introduced into the formation landscape by Pope John Paul II, but this
anthropology has not sufficiently informed seminary pedagogy. There is a still a
subordination of the affective sphere in seminaries, particularly in intellectual formation.
Medical schools have developed a pedagogical method that inserts real emotion into
the educational process. This method, called simulation, enables a student to not only test
the relevant knowledge required for practice, but also to experience affectively what it is
like to engage in practice. Simulation involves staging scenarios typical for the field and
inserting students into those scenarios as if they were real. Unlike a simple role play,
simulation generates emotion through phenomenal realism: the scenarios portrayed are so
realistic that students suspend disbelief and act as they would in an actual encounter. The
simulation method and debrief process is unique in promoting the development of
affective maturity by enabling students to become aware of, accept, appreciate, and hone
their ability to control the strong emotion generated by encounters with others.
This qualitative study examines seminarians’ responses to the introduction of
simulation into seminary formation. For this study, medical simulation scenarios were
translated into pastoral care scenarios. The meaning seminarians made of these simulated
encounters was recorded in free-write responses and semi-structured interviews. Data
indicate that among first-year theologians, the simulation method cultivated new levels of
emotional self-awareness, introduced a new kind of holistic learning grounded in reality,
provided a space to work through fear and self-doubt, and enabled a surprising shift in
focus from content delivery to a more fully human personal encounter. The results of this
study suggest that the simulation method is unique and valuable in the development of an
integrated pedagogical model at seminaries to address human formation and affective
maturity within the curriculum.
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Chapter I - Introduction
Statement of the Problem
Clergy fill one of the most emotionally demanding professional roles. A study
considering the “emotional intensity and labor” in faith-related helping professions found
that clergy reported higher stress levels than teachers, counselors, and health care
personnel in several areas, including exposure to crisis and emotional isolation (Adams et
al., 2016). While it is important for all professionals to learn to manage their emotions
effectively, it is especially urgent for helping professionals who work in consistently
emotionally demanding environments (Malette, 2018).
For almost thirty years the Catholic Church has emphasized that those preparing
to enter the clerical state must develop affective maturity. Fr. Thomas Cheruparambil
(2015) of St. Joseph’s Pontifical Seminary in Aluva, India, defines affective maturity in
this way:
Affective maturity is the capacity to manage emotions constructively and
smoothly. It requires awareness about one’s emotions, especially negative ones,
due appreciation and acceptance of them as part of self and the ability to control
them reasonably. Many of the pastoral problems arise due to the mismanagement
of emotions. (p. 322)
In 1989, Pope John Paul II (Karol Wojtyla) led the world’s bishops in a synodal
discussion of the formation of priests in the circumstances of the present day. The report
before the discussion had warned: “Nothing is more dangerous, nothing is more harmful,
than the priest who has little or minimal maturity… he is able to corrupt human
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consciences and lives” (Anello, 2013, p. 56). In the post-synodal apostolic exhortation
Pastores Dabo Vobis - “I Will Give You Shepherds” (PDV, 1992), Wojtyla set out a
comprehensive vision of education for those preparing to serve as Catholic clergy
(seminarians). In this vision, the seminarian’s acquisition of affective maturity is
essential. This vision is echoed by the Congregation for the Clergy. The Congregation for
the Clergy is a congregation of the Roman Curia, a Vatican administrative body, which
handles matters related to ordained ministers. In their most recent Ratio Fundamentalis
Institutionis Sacerdotalis – “The Gift of the Priestly Vocation” (RFIS), a document which
establishes the global norms for Catholic seminary education, it says: “It would be
gravely imprudent to admit to the sacrament of Orders a seminarian who does not enjoy a
free and serene affective maturity” (#110, 2016). In spite of the stress placed on the
importance of affective maturity for the seminarian, how it is to be attained is not
explained.
In PDV, Wojtyla declared that a Catholic seminary education should be
characterized by four areas of formation: human, spiritual, intellectual, and pastoral. The
introduction of four areas, now referred to as “dimensions” of formation, was significant.
The concept of human formation had only entered the vocabulary of seminary education
in 1981, and prior to PDV in 1992, human formation was considered a subset of spiritual
formation (Anello, 2013). Wojtyla (1992) required that all four dimensions be included in
seminary education and identified human formation specifically as the “necessary
foundation” (#43). However, in subsequent years seminaries have struggled to make
human formation foundational. Fr. Robert Anello, M.S.A. contributed the following
historical insights in Seminary Journal (2013):
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The concept of human formation was slow in gaining acceptance… Cardinal
Joseph Bernardin noted that, even with the imprimatur given to human formation
in PDV (Pastores Dabo Vobis), skepticism still existed on the part of vocation
directors, formators, and even bishops regarding the efficacy of human formation.
He in part attributed the skepticism to the appearance of “an excessive
personalism which could easily encourage a subjective approach to priestly
ministry” and the possible acceptance of “what some authors have described as
the ‘psychological society’ so prevalent, especially in the West.” (p. 58)
Here, subjective is used negatively. Cardinal Bernadin’s comments were a decade before
the eruption of the clergy sexual abuse scandal in the United States. Serious concerns
regarding seminary formation would be addressed in the coming decade, but the revision
of formation programs remains an ongoing process, in part due to challenges related to
the appropriate incorporation of the subjective. Hans Zollner, S.J., member of the
Pontifical Commission for the Protection of Minors, and President of the Center for Child
Protection at the Pontifical Gregorian University, continued to draw attention to the
challenges in 2018:
As vocation crises are regularly precipitated by unexpected feelings of
infatuation, it is surprising that formation in affective maturity is often de facto
relegated to a subordinate position in formation programs. Formators’ uneasiness
with addressing affectivity, their inertia despite the need to rethink formation
programs, and their reluctance to seriously consider the impact of human
processes result in negative attitudes passed on to candidates. (p. 229)
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Seminarians have individual advisors and counselors to assist them with human
formation, but that is not enough. The subordination of formation in affective maturity is
most significant in the intellectual or “academic” aspects of seminary formation. The
United States Conference of Catholic Bishops’ Program of Priestly Formation (PPF) 5th
Edition (2006), which sets the norms for priestly formation in the United States,
addresses intellectual formation (#136-235). While mentioning “the reciprocal
relationship between spiritual and intellectual formation” in the very first line (#136),
there is no mention of the role affective maturity plays in intellectual formation. The
norms are content driven. While there can be no denying the importance of the content of
studies, a content-centric approach to intellectual formation misses vital curricular
aspects that a more holistic focus would consider.
Intellectual formation is a dimension in which strategies for integration can and
should be developed. Pastores Dabo Vobis (1992) clearly links human and intellectual
formation:
Intellectual formation has its own characteristics, but it is also deeply connected
with, and indeed can be seen as a necessary expression of, both human and
spiritual formation: It is a fundamental demand of the human intelligence by
which one "participates in the light of God's mind" and seeks to acquire a wisdom
which in turn opens to and is directed toward knowing and adhering to God. (#51)
The acquisition of wisdom requires more than content knowledge enlightened by
spirituality. It is a process that is not siloed in the intellect, and for this reason there needs
to be a broadened understanding of the term intellectual formation. Fortunately, much of
the foundational work toward this broadening has already been done. Eileen Cantin
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summarizes the thought of Catholic personalist philosopher Emmanuel Mournier in this
way: “the metaphysics of the person will provide the ultimate criteria for all praxis”
(Leopando, 2017, p. 108). Pedagogy is grounded in anthropology.
The Catholic intellectual tradition has long rooted its understanding of the person
in Aristotelian philosophy, but on its own this can prove problematic for understanding
seminary formation in an integrated way, especially with regard to the inclusion of
affectivity. In The Heart: An Analysis of Human and Divine Affectivity (1965/2007),
Dietrich von Hildebrand offered this critique of the Aristotelian subordination of the
affective sphere:
According to Aristotle, the intellect and the will belong to the rational part of
man; the affective realm, and with it the heart, belong to the irrational part in man,
that is, to the area of experience which man allegedly shares with the animals…
the secondary place assigned to the sphere of affectivity and to the heart have
remained, strangely enough, a more or less noncontroversial part of our
philosophical heritage. The entire affective sphere was for the most part subsumed
under the heading of passions, and as long as one dealt with it expressly under this
title, its irrational and nonspiritual character was emphasized… One of the
principal reasons for underrating the affective sphere – for denying the existence
of spiritual affective acts, for refusing to grant the heart a status analogous to that
of the intellect and the will – is that one identifies affectivity with the lowest types
of affective experience. (pp. 4-5)
St. Thomas Aquinas fundamentally adopted the philosophical anthropology of Aristotle,
and identified three powers of the soul: vegetative, sensitive, and rational. The vegetative
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power, involving reproduction, growth, and nutrition, is a power that persons are said to
share with all living beings, including plants. The sensitive power, involving sensation,
locomotion, and appetition, is a power that persons are said to share with all animals.
Included in the sensitive power are the concupiscible and irascible appetites, or passions,
the supposed sphere of affectivity. The rational power, involving intellect and will, is the
only power that is said to separate persons from all other animals. This is where reason
and the ability to choose is said to reside. Based on the Aristotelian and Thomistic
perspective alone, it would be understandable that formation in affectivity was not
considered matter for intellectual formation since the affective sphere was perceived to be
an irrational part of the person.
Von Hildebrand contested this portrayal of affectivity, which he believed was
impoverished. While he did not deny that some affective experiences are related to urges,
appetites, and passions of a lower nature, he insisted on an important distinction:
affectivity can also be spiritual and motivated by value. This is not accounted for in
Aristotle’s paradigm. Von Hildebrand (1965/2007) maintained that a spiritual value
response is “affectivity of a specifically human and personal character” which
…manifests itself in love in all its categories: filial and parental love, friendship,
brotherly and sisterly love, conjugal love and love of neighbor. It displays itself in
“being moved,” in enthusiasm, in deep authentic sorrow, in gratitude, in tears of
grateful joy, or in contrition… (pp. 42-43)
He saw this spontaneous voice of the heart as a unique “word” spoken, which represented
“the very core of the person,” (p. 68) not something “subjective, ridiculous, and soft” (p.
42) as some would suggest. The intellect cooperates in the cognition of the object
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towards which the affective response is directed, and the will can sanction or disavow the
affective response, depending on its propriety. This is how von Hildebrand (1965/2007)
understood the collaboration of the three spiritual centers. “The fact that our heart
conforms to the value, that the important in itself is able to move us, brings about a union
with the object that goes even further than in knowledge” (p. 37). Intellection without
affectivity is a less-complete way of knowing.
Von Hildebrand (1965/2007) proposed that the practice of “affective neutrality” is
non-objective. Rather, true objectivity is manifested in the capacity to give a “full
affective response” as warranted by the perceived value of the object: “The more
conscious a joy is, the more its object is seen and understood in its full meaning, the more
awakened and outspoken the response, the more joy is lived” (p. 46). A claim to true
objectivity was a crucial element in von Hildebrand’s argument in favor of the heart as a
third spiritual center, and essential to his understanding of authentic human experience:
“The true affective experience implies that one is convinced of its objective validity. An
affective experience which is not justified by reality has no validity for the truly affective
man” (p. 47). This understanding establishes affectivity in a far more positive light than
the Aristotelian and Thomistic tradition alone.
Karol Wojtyla was also critical of the limits of the Aristotelian and Thomistic
tradition as an anthropological model. In The Selfhood of the Human Person (1996), John
Crosby speaks of Wojtyla’s perspective:
Wojtyla says that there is a cosmological focus of the Aristotelian tradition that
needs to be completed by a more personalist focus, which studies human beings
not only in terms of substance, potentiality, rationality, and the like, but also in
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terms of subjectivity, that is, in terms such as self-presence, inwardness, selfdonation. Only by probing the subjectivity of human beings can we understand
them in all their personhood. (p. 82)
The cosmological focus of the Aristotelian tradition considers the shared nature of human
beings as objects in the world. It is important to grasp the kind of being a human is, and
individual substance of a rational nature explains the specific whatness of the human
being in Aristotelian terms. This cosmological focus does address fundamental questions
about the person. The humanity of individuals has been questioned based on privation (as
in a person with dementia), or unactualized potency (as in a fetus), or on account of an
accidental quality (like a person’s ethnicity or race), but the cosmological understanding
of the human being acknowledges the sameness in the substantial form of the person –
the soul (animating principle or life force) - which is shared by each of these individuals
and makes them human in spite of their differences. Cosmologically, one cannot be more
or less human, one is simply either human or not based on the presence or absence of the
soul. While this is an important focus, as Wojtyla suggests, it needs completion from a
personalist perspective to give a fuller account of personhood. Once the sameness of all
persons is recognized, the uniqueness of the individual person is also worthy of focus.
Wojtyla was influential in the writing of Dignitatis Humanae (On the Right of the
Person and of Communities to Social and Civil Freedom in Matters Religious) and
Gaudium et Spes (On the Church in the Modern World) during Vatican Council II and
had been developing his own understanding of personalist philosophy in light of the
realism of St. Thomas Aquinas and the phenomenology of Max Scheler. St. Thomas
provided the Aristotelian metaphysics, but reference to phenomenology made up for the

9

incompleteness of this presentation and its distance from subjectivity. Juan Manuel
Burgos (2019) explains how Wojtyla proceeded to synthesize the two approaches:
Wojtyla always considered that modern philosophy, when starting from a subject
not rooted in being, had wrong and problematic premises, but this did not prevent
him from recognizing that a significant number of its anthropological theses
presented aspects worthy of attention, to the point that, somehow, they reflected
more exactly “what”—or, better—“who” the person was, since it spoke about it
from the inside, from the personal self and not from an exteriority assimilable to
the world of nature. (p. 92)
Wojtyla built on the understanding provided “from an exteriority assimilable to the world
of nature” to access the who of the person. This approach accessed subjectivity and the
affective sphere. It is Wojtyla’s philosophical vision that is expressed in the documents of
Vatican Council II and subsequently in PDV, underlying the call for four integrated
dimensions of priestly formation.
In April of 2014, Pope Francis declared Karol Wojtyla a saint of the Catholic
Church. He is now known among Catholics as Pope Saint John Paul II, and his memorial
is celebrated by the Church every year on October 22. This day was chosen as his
memorial because it commemorates Wojtyla’s first day as pope: his inaugural Mass took
place on October 22, 1978. In the Office of Readings prayed annually on this memorial,
an excerpt from Wojtyla’s homily from that 1978 inaugural Mass is included. Contained
in that excerpt is a striking passage:
The power of the Lord, absolute yet at the same time sweet and gentle, responds
to the whole depths of the human person, to his loftiest aspirations of intellect,
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will and heart. It does not speak the language of force, but expresses itself in
charity and truth. (1978, #4)
Wojtyla would have prepared his inaugural homily with great care. It is inconceivable,
based on his scholarly interests and his grounding in the Catholic intellectual tradition,
that he would not have understood the significance of the triad “intellect, will and heart”
when referring to the “whole depths of the human person,” nor would he be unaware of
the implications of rejecting “the language of force” and what that implies regarding
human freedom. In this homily, Wojtyla made an appeal for an adequate anthropology,
and to this day on October 22, the Catholic Church recalls that appeal in the Office of
Readings. The invitation to incorporate this fuller understanding of personhood into
seminary education remains.
Archbishop Jorge Carlos Patrón Wong, Secretary for Seminaries at the
Congregation for the Clergy, cautions that quality seminary education should integrate
the four dimensions of formation because imbalances, “often part of the tradition of our
seminaries, tend to deform priestly identity” (n.d, p. 2). It is not possible to achieve
balance in the dimensions unless the dignity of the affective sphere is fully embraced.
Intellectual formation has such a substantial place in seminary education because
of respect for a person’s capacity to reason. It is far more challenging to create space for
something within the context of intellectual formation if it has long been considered
irrational. An inadequate anthropology that subordinates affectivity reinforces the siloing
of the dimensions, which in turn leads to deforming, imbalanced seminary education and
deformed, imbalanced priestly ministry. The RFIS (2016) has provided support and
guidance for improvement:
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The concept of integral formation is of the greatest importance, since it is the
whole person, with all that he is and all that he possesses, who will be at the
Lord’s service in the Christian community. The one called is an ‘integral subject’,
namely someone who has been previously chosen to attain a sound interior life,
without divisions or contradictions. It is necessary to adopt an integrated
pedagogical model in order to reach this objective: a journey that allows the
formative community to cooperate with the action of the Holy Spirit, ensuring a
proper balance between the different dimensions of formation. (#92)
It is crucial that the RFIS mentions an integrated pedagogical model with specific
reference to the seminarian as an integral subject. Referring to the seminarian as an
integral subject introduces a personalist anthropology that is critically different from an
Aristotelian or Thomistic understanding of the person as an individual substance of a
rational nature. Acknowledging the necessity of a proper pedagogy places the concern
for integral formation clearly within the realm of academics or intellectual formation. If it
is only by probing the subjectivity of human beings that we can understand them in all
their personhood, then it is only by rethinking intellectual formation in a way that
includes the subjectivity of human beings that we can educate them in all their
personhood. It is necessary to consider the subjectivity and affectivity of human beings in
seminary intellectual formation.
The concepts Wojtyla derived from modern philosophy to understand the who of
the person include “subject, subjectivity, consciousness, self-determination, the person as
an end in himself” (Burgos, 2019, p. 93) and “self-presence, inwardness and selfdonation” (Crosby, 1996, p. 82). Essential to Wojtyla’s understanding is what he calls the
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incommunicability of the person. He explained this in the book Love and Responsibility
(1960/2013) :
The nontransferability or incommunicability of the person is most closely linked
with his interiority, with self-determination, and with free will. No one else can
will in my stead. No one can substitute his act of the will for mine. It happens that
sometimes someone wants very much for me to want what he wants. What is then
best made manifest is this impassible boundary between him and me, the
boundary that is determined precisely by free will. I can not want what he wants
me to want – and precisely in this I am incommunicabilis. I am and should be
self-reliant in my actions. All human interactions are based on this presupposition,
and the truth about education and about culture is reduced to it. (p. 6)
This understanding is at the core of Vatican Council II’s expression of religious freedom.
The opening line of Dignitatis Humanae (1965) states:
A sense of the dignity of the human person has been impressing itself more and
more deeply on the consciousness of contemporary man, and the demand is
increasingly made that men should act on their own judgment, enjoying and
making use of a responsible freedom, not driven by coercion but motivated by a
sense of duty. (#1)
Responsible freedom understood in this way is also at the core of the concept of selfpossession that can result in self-gift: “the person is a subject that is thinking and capable
of self-determination – these are two properties that first of all we discover in the
interiority of the person” (Wojtyla, 1960/2013, p. 10). Education of the whole person
requires acknowledgment of the person as subject and the promotion of self-possession
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and interior freedom. It rejects “the language of force” (Wojtyla, 1978). It also must
embrace what Wojtyla (1960/2013) calls the personalistic norm: “the person is a kind of
being such that only love constitutes the proper and fully-mature relation to it” (p. 26).
For Wojtyla, in choosing to love, the free person-subject makes a self-gift. A seminary
education is education in love. It should prepare the person-subject to make a sincere,
truly free, gift of self. Here, Wojtyla (1960/2013) explains the relationship between love,
freedom, and self-gift:
Love consists in a commitment of freedom because, after all, love is self-giving,
and to give oneself means precisely to limit one’s own freedom on account of the
other person. The limitation of one’s own freedom would be something negative
and unpleasant, but love makes it something positive, joyful, and creative.
Freedom is for love. (p. 117)
The ability to limit one’s own freedom on behalf of another, the ability to love rather than
use another, and to do both of these things in a way that makes a self-gift positive, joyful,
and creative, is a response that is ultimately grounded in affective maturity. And here, the
crucial role of affective maturity in seminary formation is seen. It is worth noting that the
RFIS (2016) uses the term “self-gift” seven times to describe the purpose of seminary
formation:
The process of formation is intended to educate the person in the truth of his
being, in freedom and in self-control. It is meant to overcome all kinds of
individualism, and to foster the sincere gift of self, opening him to generous
dedication to others. (p. 30, #63)
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An adequate anthropology is required to educate persons in the truth of their
being. If the concept of intellectual formation at seminaries is rooted in an inadequate
anthropology that subordinates affectivity, it will not be possible to design an integrated
pedagogical model. Seminary formators are tasked with understanding the person as an
integral subject, and therefore the seminarian’s self-presence, inwardness, and capacity
for self-donation should be an essential consideration when designing a pedagogical
model. This understanding necessitates a new way of thinking which embraces the
“specifically human and personal character” (von Hildebrand, 1965/2007, p. 42) of
affectivity and views affective maturity as a legitimate student learning outcome of
intellectual formation. The approach to intellectual formation needs to be broadened to
correspond with the anthropology that underlies it. The how of teaching at a seminary
should be fashioned to support a seminarian’s growth as an integral subject, which
includes growth in affective maturity, to enable self-gift.
An integrated pedagogical model requires consideration of broader philosophical
questions about knowledge itself. Most seminaries in the United States award a Master of
Divinity (M.Div.) degree. The M.Div. is an appropriate degree for a parish priest
because, as a professional degree, it mandates that the student gain not only graduate
level objective theological content knowledge, but also pastoral knowledge through
experience. However, within PDV (1992) itself, Wojtyla acknowledges a “problem,
which is experienced especially when seminary studies are entrusted to academic
institutions,” namely, the “relationship between high scientific standards in theology and
its pastoral aim” (#55). Pastoral knowledge has been considered by some to be an
unnecessary distraction from what is essential to seminary study. However, downplaying
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pastoral knowledge is not consistent with PDV. Wojtyla (1992) identifies this as a
problem that raises “difficulties, tension and confusion in the life of the Church,” and
explains:
It is a question, really, of two characteristics of theology and how it is to be
taught, which are not only not opposed to each other, but which work together,
from different angles, in favor of a more complete “understanding of the faith.”
(#55)
The first notable aspect of this statement is the acknowledgment of two characteristics of
theology. Wojtyla states that these two characteristics of theology are “to be taught,” not
that one is to be taught and the other is to be arrived at accidentally at some point in the
future: “It needs to be studied therefore as the true and genuine theological discipline that
it is; pastoral or practical theology” (1992, #57). This is relevant to note because when
intellectual formation is approached primarily as the delivery of content, the pastoral
dimension of formation is often minimized or viewed as something that will be acquired
primarily after ordination. The documents on priestly formation challenge seminaries to
embrace a more difficult task – to develop an integrated pedagogical model that
challenges integral subjects to engage with two characteristics of theology that work
together. The pastoral dimension of formation is needed consistently throughout the
seminary experience to present to the seminarian, in the words of Wojtyla (1992) “a more
complete ‘understanding of the faith.’” Pastoral encounters are dynamic relations. The
encounters themselves are shaped by those involved in them, but they also continually
shape those who are involved in them.
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Those in the field of medical education have already acknowledged that, due to
the amount of objective content covered when preparing a practitioner, the importance of
learning to care for others can be deemphasized. However, this content-centric approach
ends up producing less competent doctors. The practice of medicine requires facility with
objective and subjective knowledge. Dominic Vachon, Director of the Ruth M.
Hillebrand Center for Compassionate Care in Medicine at the University of Notre Dame,
refers to the knowledge obtained through the complementarity of objective and subjective
components in medical education as “clinical judgment” (2020, p. 189). A doctor cannot
practice medicine competently without sound clinical judgment. He goes on to say:
We have erroneously equated our rational process of clinical judgment to be the
same as being a scientist, when these are really two different things. Our clinical
judgment is our use of science and our experience of what happens in actual
practice to interpret what we see before us in a particular patient. That is a
subjective process that clinicians conduct in a rational manner, what I call a
trained subjectivity. (p. 191)
The same appeal to trained subjectivity can be made regarding the practice of the priest,
historically referred to as a “physician of the soul” (McGrath-Merkle, 2011). An
integrated pedagogical model based on the concept of person that Wojtyla articulated
would incorporate objectivity and subjectivity. Burgos (2019) explains that Wojtyla’s
approach is
…a new path that did not lead to objectivism or subjectivism. This path was based
on an integral concept of experience, meaning that experience contains,
simultaneously, objective and subjective elements. The objective elements come
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from the knowledge and perception of the world external to the subject, and the
subjective elements come from our own intimate world of subjectivity. (p. 108)
In this model, the cosmological “knowledge and perception of the world external to the
subject” is complemented by the unique, personal “intimate world of subjectivity.” It is
experience that makes this “new path” possible and intelligible. This understanding,
which includes the affective word of the heart and “brings about a union with the object
that goes even further than in knowledge” (Von Hildebrand, 1965/2007, p. 37) cannot be
gained without experience. Creating balance in seminary formation requires not only
embracing the two characteristics of theology mentioned by Wojtyla, but also
recognizing that the knowledge of them is obtained intentionally and simultaneously and
must involve experience. This balance cannot be achieved effectively with a single
semester in a parish, disassociated from the rest of the formation program, or with a
“pastoral synthesis year” at the end of the program only, which is far too late in the
formation process. Due respect for humanity requires a mixture of pedagogical methods
and reveals why the RFIS (2016) says that an integrated pedagogical model is necessary
to form priests.
Educators in other fields have been aware for some time of the need for
pedagogical models that integrate affectivity. Applicants to medical schools, nursing
schools, and residency programs state that the desire to help others is a primary
motivating factor in their choice of profession, but often this motivation does not last
(Vachon, 2020). The emotional toll of caring for others threatens longevity in many
helping professions and, at times, threatens the personal wellbeing of the practitioner
(Back et al., 2009). In response to this, medical schools have developed curricula and
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methods that enable students to practice controlling emotion, a necessary aspect of
affective maturity. The most successful method currently in use is simulation.
Simulation is rooted in concepts consistent with a personalist educational
philosophy. It places affectivity within the realm of intellectual formation, broadly
understood. If the simulation method does translate from medical school to theological
education, it could unite both objective and subjective elements of knowledge in one
learning experience for seminarians, giving them an enhanced opportunity to develop
their own version of trained subjectivity or clinical judgment. This method has the
potential to bring the “new path” (Burgos, 2019) of integral personalism to seminary
curriculum in a unique way. Exploring simulation’s impact within the context of
seminary intellectual formation is part of a larger quest for a breakthrough that opens the
door to a more fully integrated pedagogical model at seminaries.
Purpose Statement
The purpose of this qualitative study is to explore the affective experiences and
meaning making of first year theologians who participated in simulated pastoral scenarios
as an instructional method at Mundelein Seminary.
Research Questions
How do first-year theologians describe and make meaning of their experiences
with simulated pastoral scenarios? How are these descriptions aligned with the
development of an integrated pedagogical model at seminaries that promotes affective
maturity?
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Conceptual Framework
If Catholic seminaries are going to achieve their stated four-dimensional
formation goals and assist seminarians in the development of affective maturity, it “is
necessary to adopt an integrated pedagogical model” (RFIS, 2016, #92). The language
could not be any clearer, but in academic settings the how of teaching is not always given
as much thought as the content to be taught. The simulation method has specific
characteristics that align with integral personalist philosophy and therefore could bring
new strengths to the seminary pedagogical model. These characteristics and strengths
include the person-centric nature of simulation, its development of phronesis, and its use
of reflective practice.
1. Simulation is person-centric: Paulo Freire, an educational philosopher heavily
influenced by Catholic personalism (Leopando, 2017) critiqued a “banking model”
(Freire, 1998) of education, one in which professors deposit knowledge into students,
often through classroom lectures. In this model, a student’s success is determined by the
ability to demonstrate that an accurate transfer of content knowledge has occurred. It is
truly content-centric. Freire (1998) maintains that this model of education “transforms
students into receiving objects” (p. 77), which opposes the personalist intention of
developing the person-subject:
Knowing, whatever its level, is not the act by which a Subject transformed into an
object docilely and passively accepts the contents others give or impose on him or
her. Knowledge, on the contrary, necessitates the curious presence of Subjects
confronted with the world… Knowing is the task of Subjects, not of objects. It is
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as a subject, and only as such, that a man or woman can really know. (Freire,
1974/2013, p. 89)
A banking model of education is potentially deforming. To develop the personsubject, the educational process needs to be person-centric and rouse the student into
consciousness, “returning to myself I can ask, But what do I, myself, really think?... It is
above all in recollected subjectivity that persons are empowered to transcend themselves”
(Crosby, 1996, pp. 102-106). Crosby explains that this power of self-transcendence
enables the more authentic “I” to act (pp. 190-191). John Neumayer, founder and senior
tutor at Thomas Aquinas College, explains how this can be facilitated methodologically:
Lectures hardly help. Something more is required; something that turns awareness
back on itself. This is why Socrates searched the souls of his disciples with
questions. If any responded saying “I have heard such and such…” he would
invariably reply: “But what do you think?” (n.d.)
To develop the person-subject through pedagogy, it is essential to assist students in
developing the ability to think for themselves. The subject can develop the capacity to
express thoughts verbally, expose them to critique and synthesize them effectively as
opposed to the object who will be expected to reproduce content accurately.
2. Simulation supports the development of phronesis: In Making Social Science
Matter (2001), Bent Flyvbjerg discusses the importance of phronesis, an intellectual
virtue that Aristotle identifies along with episteme and techne in Book VI of the
Nicomachean Ethics. Phronesis is a kind of practical wisdom. St. Thomas Aquinas may
call it prudence. “Phronesis,” says Flyvbjerg (2001), “requires an interaction between the
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general and the concrete; it requires consideration, judgment, and choice. More than
anything else, phronesis requires experience” (p. 57).
An integrated pedagogical model should develop phronesis. To do this, it must
help the student to develop knowledge that can only come from experience. The research
of Eric Mazur, the Balkanski Professor of Physics and Applied Physics and Member of
the Faculty of Education at Harvard University, addresses this. Mazur admits that when
he first began teaching at Harvard, he did not ask himself how he was going to teach, he
merely asked himself what he was going to teach. His content-centric approach had
significant ramifications. What he uncovered (Zhang, Ding, & Mazur, 2017) is that
students in his introductory physics course developed more novicelike epistemologies
about physics after a semester-long traditional lecture course:
Novicelike beliefs are characterized by viewing physics knowledge as
disconnected facts, and this often results in rote memorization of content
knowledge. These differ drastically from the beliefs of experts and scientists, who
view the subject as a matrix of coherent, connected topics and use reasoning
through one’s knowledge base to figure out problems or questions. (p. 2)
When Mazur introduced methods that integrated student discussion and subjective
experience contemporaneously with the process of objective content learning, statistically
significant expert-like shifts in student epistemologies were identified (2017). This is a
goal of an integrated pedagogical model. Combining methods that engage the students as
subjects with practical experience of the concepts learned creates an opportunity for
deeper, more expert-like learning. This is like Vachon’s (2020) concept of developing
trained subjectivity or clinical judgement.
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3. Simulation introduces reflective practice: The post-simulation debriefing
experience is carefully constructed so that students “feel simultaneously challenged and
psychologically safe” (Rudolph et al., 2006, p.49). The debrief method, called debriefing
with good judgment, has three elements:
The first component is a conceptual model, drawn from research in cognitive
science and on reflective practice, that guides the instructor on how to illuminate
the mental models that were salient in guiding the trainees’ action during the
simulation. The second is an underlying debriefing “stance” that unites the
apparently contradictory values of curiosity about and respect for the trainee and
the value of clear evaluative judgements about trainee performance. The third
component is a way of talking – combining advocacy and inquiry – that embodies
the underlying stance. (pp. 49-50)
The debriefing method used in simulations has the capacity not only to identify mistakes
in practice, but also to provide a supportive environment in which the underlying reasons
or “frames” leading to error can be explored and corrected. In this practice of debriefing,
mistakes are viewed as “puzzles to be solved” (p. 49), not objects for “shame and blame”
(p. 51) or “crimes to be covered up” (p. 52). Faculty members are encouraged to engage
student mistakes with an attitude of curiosity in order to widen the focus of the discussion
“to include not only the trainees’ actions, but also the meaning-making systems of the
trainees such as their frames, assumptions, and knowledge” (p. 52) in a process that both
values the expertise of the faculty member and the understanding of the trainee. The goal
is to address any problems constructively and proactively, in safe environment, so that
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the root causes of harmful actions can be identified, corrected, and subsequently avoided
in practice.
Simulation supports the development of the person-subject, encourages the
acquisition of phronesis, and introduces reflective practice. This method gives intellectual
formators a focus for intentional integration of human formation and growth in affective
maturity within the curriculum and therefore makes a substantial contribution to the
development of an integrated pedagogical model. If the simulation method is translated to
seminary formation, there is reason to believe it could provide an opportunity to integrate
the two characteristics of theology that Wojtyla mentions – high scientific standards and
the pastoral aim – in a way that would enable seminarians to develop a more complete
understanding of the faith in preparation for ministry.
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Chapter II – Review of Literature
Theological Education
Recent research supports the need for an integrated pedagogical model at
seminaries. The National Association of Catholic Theological Schools (NACTS) and the
Center for Applied Research in the Apostolate (CARA) invited 1,379 recently ordained
priests to participate in a survey between April and July of 2020 to share their perceptions
of ministry. The survey generated 1,012 valid responses, a response rate of 73%. The
summary document Enter by the Narrow Gate: Satisfaction and Challenges among
Recently Ordained U.S. Priests (2020), states the following:
By far, the areas they most often report being best prepared in are presiding at
liturgies, preaching, and their theological training in various areas. The areas in
which they say they are least prepared are those related to administration, human
resources, and leadership; preparing couples for marriage; ministering in
multicultural or multilinguistic settings; handling stress or managing their time;
and having the kind of practical knowledge that would have really helped them
with the realities of parish life. (p. 2)
This feedback provided by newly ordained priests regarding their own sense of
preparedness indicates that after seminary, they feel least prepared for aspects of personal
interaction (human resources, leadership, marriage preparation, multicultural ministry)
and areas of human maturation (coping with stress and time management, dealing with
the “realities of parish life”). These data indicate that seminary education in its present
form gives a seminarian the most comfort with aspects of ministry that can be carried out
in a one-directional way, like “presiding at liturgies, preaching, and their theological
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training.” These findings reveal significant gaps that are consistent with a banking model
of education (Freire, 1998).
The study also indicates that among some of the newly ordained, ministry has not
lived up to their expectations: “one in 20 that reports that they would “definitely” (1%) or
“probably” (4%) not enter the priesthood if they had the choice again and who are
uncertain (5%) about whether they plan to remain a priest in the future” (2020, p. 4). An
integrated pedagogical model would present a more holistic understanding of the life as a
priest to all, including those who would otherwise find out after ordination that the life of
a priest is more complex than they had imagined, or ultimately not what they feel called
to do.
There is evidence that this lack of preparedness is perceived at the highest levels
of the Church. In October of 2015, Pope Francis led the world’s bishops in a synod on the
family. In his post-synodal apostolic exhortation Amoris Laetitia – The Joy of Love (AL,
2016), Francis wrote: “The answers given to the pre-synodal consultation showed that
most people in difficult or critical situations do not seek pastoral assistance, since they do
not find it sympathetic, realistic or concerned for individual cases” (#234). There is
awareness in the Church that the pastoral needs of the faithful are not being met.
The Association of Theological Schools (ATS), accrediting body for theological
schools in the United States and Canada, has explicitly recognized the need to prioritize
the balanced integration of pastoral and human formation in theological studies. In
October of 2018, after a four-year research project which involved 90% of ATS members
(Tanner, 2020) eighteen ATS-affiliated peer groups’ final reports on the educational
models and practices of theological schools were compiled in an executive summary. “It
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was somewhat surprising to those who facilitated the peer groups how frequently the
topic of formation of students emerged… toward theological study that emphasized the
formation of persons as much as the development of knowledge and skills” (Graham,
2018). The recognition by the membership of ATS of the need to emphasize the
formation of persons as much as developing skills and acquiring knowledge led to a
“once in a generation” redevelopment of accreditation standards on June 25, 2020. This
redevelopment was based on eleven themes indicated in Graham’s executive summary
(2018) of the peer group reports, including the theme of balanced formation:
Formation of students and faculty has become a central part of the conversations
across the Association. Generally corresponding to the fourfold dimensions of
formation in the Roman Catholic Program for Priestly Formation, (intellectual,
pastoral, human, and spiritual), but utilizing different language and concepts
drawn from the particular theological traditions of the schools, there is widespread
agreement on the necessity of the four dimensions and the need for better balance
between them. (pp. 1-2)
Similarly, in the new Directory for Catechesis (2020), a document that guides the
Catholic Church’s faith educators - including bishops and priests – evidence of an
existing banking or one-directional model of education is noted: “Within the Church,
there is often a habit of one-directional communication: preaching, teaching, and the
presentation of dogmatic summaries” (#214). This one-directional approach makes
relation to another optional. A more comprehensive preparation of seminarians through
an integrated pedagogical model would include relationality within intellectual formation.
The 2020 directory encourages faith educators to adopt methods that are “open to
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interaction” (#214) and the adoption of a dialogical style of engagement, a ‘laboratory’ of
dialogue, without relativism (#54). This reflects the integral personalist understanding of
Wojtyla, with the simultaneous presence of the cosmological and subjective aspects of
knowledge accounted for within the pedagogy. The degree of engagement called for here
implicitly requires an integrated pedagogical model.
Medical Education
Research from the medical profession shows that when the emotional demands of
helping professions are addressed academically, there are benefits to the students
themselves and benefits to those whom the students will one day serve. Dominic Vachon
(2020) confirms that in medical practice, compassionate caring is not an addition to
competent medical care, but rather it is essential for competent medical care. He has
compiled an extensive body of evidence, the science of compassion, made possible
through advances in neurobiology, evolutionary biology, and diagnostic tools like the
fMRI (functional magnetic resonance imaging) machine. Among the evidence Vachon
(2020) notes: the human nervous and endocrine systems have evolved to fulfill the
survival needs of mutual dependence (p. 60); when showing compassion to another, a
helper is rewarded with stress buffers and bonding hormones, including oxytocin and
endogenous opioids (pp. 62-63); pathologies like compassion fatigue, burnout syndrome,
secondary traumatic stress, and vicarious traumatization are not caused, as some assert,
by compassionate caring itself; these pathologies are a consequence of emotional
detachment resulting from ineffectively managed empathic distress (pp. 80-81).
Questions posed by Vachon (2020) in the Clinician Compassion Mindset Process provide
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students with the tools to monitor and effectively manage emotion in order to prevent, or
recover and learn from, empathic distress (pp. 90, 106-107).
Vachon’s findings are a vital antidote to those who advocate for a supposedly
“objective” or “detached” approach to practice that subordinates affectivity – be it
medical or pastoral. Crucially, he shows that a compassionate practitioner is a more
competent practitioner. The one giving help will not be able to do so competently unless
the environment is perceived as emotionally safe (2020, pp. 64-66). Through
compassionate care, the bond of trust established between the helper and person being
helped ensures that more intimate information is shared. This makes the patient history
taken by the practitioner more complete. Diagnoses are therefore more accurate.
Subsequently, the person being helped is significantly more likely to follow the
instructions given by the helping professional (2020, pp. 128-134), leading to better
outcomes.
For the student preparing to serve as a helping professional, the integration of
emotion occurs through self-awareness and the development of empathic capacity
(Adriaenssens et al., 2015. Back et al., 2009). Self-awareness helps the student identify
personal emotions, recognize the essential role emotions play in each encounter with
another person, and alerts the student to empathic distress caused by overidentification
with the person being helped (Harrison & Westwood, 2009; Malette, 2018). Empathic
capacity is complex and has “…both emotional and cognitive aspects,” or in
philosophical terms, a role for affectivity and the intellect. Emotional resonance with
another leads the helper to actually “work to understand the other from the other’s
perspective” (Vachon, 2020, p. 53). The ability to identify internal movements like
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distress, disgust, or a sense of being overwhelmed, and the development of skills to
regulate empathy even in those contexts, can be taught. Learning to cultivate empathic
capacity through encounter and dialogical constructive feedback sets the helper on a
trajectory towards compassion satisfaction, associated with well-being and longevity in
helping professions (Harrison & Westwood, 2009).
Zollner’s (2018) concern over the subordinate position given to formation in
affective maturity in seminaries is shared in principle by Vachon (2020) who sees a
similar problem in medical schools: “A solar system is inconceivable without a sun. This
is the point: Compassionate caring is actually ‘the sun,’ yet it has been viewed in health
care work as if it were merely an orbiting planet” (p. 10). Using Thomas Kuhn’s
understanding of paradigm shift taken from The Structure of Scientific Revolutions
(1962/2012), Vachon proposes a paradigm shift in medical education – from a
biomedical/technical-centric model to the more holistic, compassion-centric model. The
emergence of compassion science in medical education provides a lens through which a
paradigm shift in seminary education can be viewed. A content-centric one-directional
banking model, identified through the NACTS/CARA (2020) and ATS (2018) research
and owned through the practical evidence cited in Amoris Laetitia (2016), can shift to a
person-centric model as advocated by the Directory for Catechesis (2020). With the need
identified, different person-centric methods can then be examined.
Medical education has made inroads developing emotional awareness in students
specifically through simulation as an instructional method. The Society for Simulation in
Healthcare (2017), accrediting body for simulation use in medical education curriculum,
assessment, and research, defines simulation as “a technique that uses a situation or
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environment created to allow persons to experience a representation of a real event for
the purpose of practice, learning, evaluation, testing, or to gain understanding of systems
or human actions” (p. 29). The unique aspect introduced by simulation is phenomenal
realism. Phenomenal realism is a term which signifies the student’s insertion into a
learning scenario sufficiently realistic that the student experiences the representation of a
real event with suspension of disbelief. This is a departure from methods of instruction in
which a student simply sees, hears, reads about, or is told about an event. Simulation is
immersive.
In studies conducted to test simulation’s impact on students, researchers
confirmed that the use of simulation produces real emotion and autonomic nervous
responses in students (Rudolph et al., 2007). The stress responses triggered in simulated
scenarios are identifiable through measurements of heart rate, salivary cortisol, and alpha
amylase (Bong et al., 2010; Müller et al., 2009; Valentin et al., 2015), and these
responses are notably not present when classroom tutorial methods are used to impart the
same conceptual knowledge. Bong et al. (2010), Müller et al. (2009), and Valentin et al.
(2015) used biochemical markers to study the stress response of participants in medical
simulation scenarios, and all came to the same conclusion: measures of these markers
before and after simulated scenarios establish that simulation, unlike other learning
methods, creates statistically significant, realistic stress, indicated through common
physiological responses. These responses occur across professions and genders.
The emotion is so realistic in simulated scenarios that Fraser et al. (2012)
suggested the weight of the emotion experienced while using this method increases
cognitive load too much for learning to be effective. This position has been strongly
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challenged (Littlewood & Park, 2013) due to flaws in the design and implementation of
the study from which this conclusion was drawn. Fraser et al. (2012) proposed that the
degree of stress in simulated scenarios is bad for learning due to the increase in cognitive
load that results from stress. In their study, 25-30% of the students failed to recognize a
standard cardiac murmur after a simulation exercise – a sub-optimal result. Littlewood
and Park (2013) refuted Fraser et al. (2012) by noting that the original study was
conducted with no pre-simulation assessment of students’ ability to recognize a cardiac
murmur as a baseline. In addition, student self-assessment was the only measurement of
cognitive load used in the study. Littlewood and Park (2013) maintained that this design
of student-only feedback was too subjective to be the sole indicator of results. Therefore,
the conclusion of the Fraser et al. (2012) study regarding simulation as cause of excessive
cognitive load has not been accepted.
More frequently, studies have indicated simulation is particularly helpful in
acclimating students to the emotional demands of professional practice (Felton & Wright,
2017). Simulation has been shown to improve competence and increase the confidence of
students preparing for careers in complex, high-risk domains (Cooke et al., 2008;
Muckler & Thomas, 2019). Additional research has shown that real stress in simulated
scenarios does not negatively impact student confidence levels. In fact, evidence suggests
that student confidence levels are increased through simulation. Cooke et al. (2008) and
Felton and Wright (2017) both used Likert scale surveys to assess increase in student
confidence after high-pressure simulation exercises. In all areas related to student
confidence, students themselves determined that simulation was “very good” at
contributing to these skills. Felton and Wright (2017) conducted a qualitative study based
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on a free-response survey, and analysis indicated the most common theme mentioned by
students in their perception of the simulation experience was that it was “reflective of real
life” (p. 49). This result reinforced the importance of phenomenal realism in simulation.
The students in Felton and Wright’s (2017) study were grateful for the opportunity to
“…try things which were outside of their comfort zone” (p. 50) in an environment that
was known to be safe, with opportunities for processing the experience with their
professors.
Muckler and Thomas (2019) conducted a phenomenological study on the impact
simulation has on student confidence levels. To assess this, they conducted 30-minute
confidential interviews with students from two very distinct populations: experienced
graduate students in a Doctor of Nursing Practice program and inexperienced
undergraduates in a Bachelor of Science in Nursing program. A 7-step phenomenological
analysis process was used to interpret interview data. This phenomenological analysis
produced consistent results that indicated a decrease in baseline anxiety and an inverse
increase in student confidence as students’ experiences of simulation exercises
accumulated. This would suggest including simulation regularly throughout a program of
study to see the most impact on student learning.
The literature indicates that the simulation method engenders real, measurable
emotion in students. The same indicators of emotion have not been seen in students
learning content during classroom-based tutorial methods. Simulation appears to
introduce something new to the curriculum due to its phenomenal realism, described in
student qualitative surveys as “reflective of real life.” Once emotion is introduced into
the learning process, it is possible to utilize debriefing methods to help students integrate
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the emotions they have become aware of and identified. The simulation method brings
the affectivity of the person into the curricular landscape.
Quality debriefing is crucial to the effectiveness of simulation as an exercise of
emotional awareness and integration. Wear and Varley (2008) expressed concern that if
simulation is used as a summative assessment tool, a student engaged in a simulation
exercise could be so focused on a positive evaluation that the genuine attempt to connect
with the patient-as-subject would be subordinated to meeting the requirements of an
evaluator, thus undermining an important goal of simulation. Steele and Hulsman (2008)
countered that superficial assessment is a companion to superficial teaching; if simulation
is used in assessment and the teaching is appropriate to the method, there would be no
reason to assume the lack of a substantial debrief process. This process would provide far
more depth of analysis to the student than a checklist. A substantial debriefing requires
that the faculty member agrees on, and is intentional about, addressing the desired
curricular outcomes. Using simulation only to demonstrate a checklist of content
knowledge would be counterproductive. Whether or not simulation is used as an
assessment tool, good debriefing is essential to gain understanding of the student
emotional experience.
Anthony Back and several other doctors who care for those who are seriously ill
collaborated on the development of a curriculum for medical professionals, with
simulation as the foundational instructional component. In a written summary of their
years refining the curriculum (Freyer-Edwards et al., 2006; Jackson & Back, 2010), they
explained the importance of developing a learner’s ability to self-assess. This involves
deliberately and explicitly calibrating (Novack et al., 1997) each learner’s self-awareness
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and requires “…a process of focusing the discussion and feedback on those issues that are
the closest to the learning edge for each learner” (Freyer-Edwards et al., 2006, p. 641).
Questions like: “What is it about this case that makes you uncomfortable?” and “What’s
the discomfort you are feeling?” (p. 641) invite the student to begin the process of
emotional integration through self-awareness and the identification and naming of
internal movements. Paired with Vachon’s Clinician Compassion Mindset Process (2020,
pp.106-107), this kind of instruction can be foundational to developing affective maturity.
In another effort to devise curriculum to address the affective aspects of the
medical profession, oncologists developed the SPIKES Protocol (SPIKES). SPIKES
consists of six steps for “delivering bad news” (Baile et al., 2000, p. 302). The steps are
1) Setting up the interview; 2) Assessing the patient’s perception; 3) Obtaining the
patient’s invitation; 4) Giving knowledge and information to the patient; 5) Addressing
the patient’s emotions with empathic responses; and 6) strategy and summary. SPIKES is
being used as a cognitive road map to train novice students in empathic conversation. In
its original structure, SPIKES reflected elements of a banking model approach to
education: delivery of bad news implies passivity in the patient. The method was also
limited in scope. However, it was a first step toward acknowledging that clinician
performance in this aspect of medical practice can have a decisive impact both on
patients’ wellbeing and on the trajectory of a physician’s career. Twenty-one years ago,
SPIKES was groundbreaking.
According to Baile et al. (2000), over the course of a career, oncologists must
disclose adverse medical diagnoses to patients and their families thousands of times, yet
no standard method for conducting those challenging emotional conversations had been

35

in place. The SPIKES Protocol emerged from the 1998 Annual Meeting of the American
Society of Clinical Oncology, where a survey on communication skills was conducted.
The survey was prepared by several educational experts in the area of doctor-patient
relationships. Survey questions focused specifically on practices to “break bad news” to
patients. Only 10% of oncologists surveyed for the study reported any formal training in
breaking bad news (p. 304). Of the 500 oncologists surveyed, 52% reported that “using
empathic, validating, and exploring statements to respond to patient emotions would be
the greatest challenge of the protocol” (p. 308). They did not feel prepared to address
patient emotion. Baile et al. (2000) concluded that “…techniques for disclosing
information in a way that addresses the expectations and emotions of the patients also
seem to be strongly desired, but rarely taught” and stated “…physicians who are
comfortable in breaking bad news may be subject to less stress and burnout” (p. 305).
An important revision to SPIKES was made by Anthony Back, Robert Arnold,
and James Tulsky in Mastering Communication with Seriously Ill Patients (2009).
Although they acknowledged that in the time since the emergence of SPIKES “…what
the medical literature has called ‘breaking bad news’ has become a fundamental task in
the communication repertoire” (p. 21), they moved away from the concept of breaking
bad news and embraced instead the process of talking about serious news. “After years of
teaching ‘how to break bad news,’ we have become concerned that framing the task this
way tacitly encourages a view of this skill as information dumping” (p. 22). The shift in
emphasis moved away from a content-centric delivery of news to a person-centric
experience of relation. This revision coupled an attitude of mutuality in communication
with a de-emphasis on the quantity of information shared. The new focus invited the
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doctor to create an atmosphere of trust, cemented by empathic statements, that would
enable the patient to share more.
The SPIKES based theoretical framework for serious conversations developed by
Back et al. (2009) reinforced the necessity of addressing patient emotion if oncologists
were to “protect themselves against burnout” (p. viii). It has been tested in a variety of
environments worldwide and its relevance has been documented in many fields. Studies
on the effectiveness of SPIKES have been conducted in the following areas: emergency
medicine (Park et al., 2010), mental health (Milton & Mullan, 2017), optometry
(Spafford et al., 2008), palliative care (Carver, 2018), dentistry (Curtin & McConnell,
2012), HIV diagnosis (Emadi-Koochak et al., 2016), pharmacology (Hanya et al., 2017),
and even organizational downsizing in a medical environment (Von Bergen et al., 2011).
The study by Park et al. (2010) on the use of SPIKES in emergency medical training
served as a model for this research.
The Park et al. (2010) study notes that, in the past, most communication training
in medical schools had been in the form of didactic lectures or seminars. In this study
(Park et al., 2010) SPIKES was used as a cognitive framework for students. The
pedagogical model included expert faculty presentations, practice role plays, and a
simulation exercise. Inclusion of new methods was a recognition that one-way deposits
of information into the student-as-object were insufficient in achieving the desired
outcomes. The adjustments to SPIKES (talking about serious news) made by Back,
Arnold, and Tulsky (2009) regarding relation to the patient did not occur in the Park et al.
(2010) study, however the approach was nevertheless innovative in the moment.
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The study (Park et al., 2010) involved 14 medical students training in emergency
medicine. A multidisciplinary educational team led the training. Its lecture-based portion
consisted of detailed instruction in SPIKES; a 20-minute video on patient and senior
physician perspectives; a presentation on effective communication and reflective
listening; and a presentation on the role of the chaplain in medical emergencies. In
addition, a neonatologist spoke about breaking bad news involving children, and a
surgical oncologist/cancer survivor spoke about breaking bad news from the lived
perspective of both doctor and patient. The presentations were not limited to sharing
techniques: “All the lectures stressed empathic communication during death and bad
news notification and the necessary information to give the family” (p. 386).
Following the presentations there were 3 practice role plays with feedback and
debrief. After this practice, students went to the simulation lab where they participated in
cases “…designed to create a high-pressure environment and have volatile psychosocial
stressors and issues” (p. 386). The three cases, high in emotional content, included: an
injured, intoxicated teen who crashed a car in which an exchange-student passenger was
killed; a non-helmeted 12-year-old bicyclist who had been struck by a car and killed
while under his grandmother’s supervision; and an elderly victim of a home invasion and
assault who died of her injuries in the emergency department.
Students were given surveys to rate the effectiveness of this day of training, in its
parts and in its entirety. On a Likert scale of 1-5 (1 = low, 5 = high), the mean student
response for each aspect of training is listed here: educational quality = 4.86; expected
improvement in patient care = 4.79; simulation = 4.79; overall usefulness = 4.73; lecture
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= 4.71; role play = 4.71. Asked what portion of the day the students found most useful
responses were: simulation = 43%; all of them = 36%; role play = 14%; lecture = 7%.
The study concluded that the educational effort had been successful and played a
unique role in preparing students for the vitally important task of breaking bad news. This
obligation often occurs in an emergency room immediately after a very draining
emotional experience, like a failed resuscitation. The importance of the simulation
method comes through in student responses regarding the most useful portion of a very
successful day. Real emotion produced during simulation offers students the unique
opportunity to engage holistically in very emotionally challenging situations, and to do so
in a safe environment where mistakes do not actually harm others. Simulation engages
students’ affective sphere in a compelling way.
Back, Arnold, and Tulsky (2009) focus specifically on step five of SPIKES, “E,”
addressing the patient’s emotions with empathic responses. Neurobiological evidence
shows that emotion is processed more quickly by the brain than rational cognitive
thought (2009, p. 22). A patient who has been presented with serious news will often be
unable to cognitively process the information while the emotion caused by it remains
unaddressed. For this reason, Back, Arnold, and Tulsky (2009) claim that “…for
physicians giving serious news, the most important skill to acquire is the ability to detect
and respond to patients’ emotions” (p. 22). Because individuals will have different
emotional responses for a wide variety of reasons, it is important that the one helping
pays close attention to the one in need of help, since there will not be a single formula
that can be applied to every scenario. To pay close attention to the person seeking help,
however, the helper’s own emotions must be appropriately regulated. Vachon’s Clinician
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Compassion Mindset Process (2020, pp. 106-107) provides questions to assess the
emotional data present in an encounter and make choices based on that data to facilitate
emotion management. He identifies four movements of compassion: 1) noticing another’s
suffering, 2) empathic response, 3) intention to relieve suffering and 4) acting to attempt
to relieve suffering. During any of these movements, the clinician can either proceed
toward compassion and away from empathic distress or toward empathic distress and
away from compassion. To engage in the Clinician Compassion Mindset Process, the
helping professional needs sufficient self-awareness of emotional, cognitive, and
physiological internal movements to answer the following questions:
Am I willing and able to recognize and safely engage with the suffering of the
patient?
Am I aware of and able to understand the patient’s emotional experience?
Do I view the patient as a fellow human being who is suffering?
Can I view the patient as deserving of some type of help?
Do I have the ability to cope with the suffering of the patient (with safety)?
Am I motivated to attempt to alleviate the suffering? (2020, pp.106-107)
If the clinician proceeds to answer “yes” to all these questions, compassionate care can be
achieved. If at any point during the encounter the clinician answers “no” to one or more
of these questions, the clinician is at risk for empathic distress and would need to “reset”
to reengage with compassion. When empathic distress is experienced by the clinician, the
compassion mindset process provides a post-encounter framework for reflection and
growth.
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Using these insights from theological and medical education and returning to this
study’s conceptual framework, it is possible to propose an academic curriculum for
affective maturity in seminaries which employs an integrated pedagogical model (See
Figure 1). Using Cheruparambil’s (2015) definition of affective maturity for curriculum
design, Appreciation and acceptance of emotion can be accomplished through a personcentric shift towards a knowledge of student-as-subject, coupled with respect for the
dignity of the heart as a spiritual center of the truly human affective sphere. Awareness of
emotion can be accomplished through enhanced pedagogy with the incorporation of
simulation and debrief methods concurrent with pastoral encounter, reflection, and
integration.
These methods, through reflective practice, lay the groundwork for an Ability to
control emotion fostered by the implementation of proven tools from the medical field
which help develop phronesis, trained subjectivity or clinical judgment – including
SPIKES and the Clinician Compassion Mindset Process. Informed by von Hildebrand’s
engagement of the will to either sanction or disavow emotions based on their
appropriateness, the self-knowledge gained could encourage exploration of how to
indirectly influence affectivity, leading to an ongoing cultivation of the habit of
compassion and the self-possession necessary to make a self-gift.
Making use of these tools early in the formation process (Muckler & Thomas,
2019) would be beneficial to reduce anxiety, build confidence, and foster affective
maturity within intellectual formation. Ultimately, a more integrated pedagogical model
would also contribute to compassion satisfaction and resilience in priests (Harrison &
Westwood, 2009).

41

Figure 1
Designing Academic Curriculum for Affective Maturity

Utilizing Dietrich von Hildebrand’s understanding of affectivity, the seminarian
can, at any point during a pastoral encounter, sanction the emotions that lead towards
compassion and disavow those that lead away from compassion and toward empathic
distress. The seminarian, aware of those emotions, must accept them as part of the self,
and be able to identify them. Subsequently, if the seminarian is honest and can identify
feelings like disgust or fear when encountering the other, von Hildebrand would assert
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that steps can be taken to indirectly influence those emotions “by preparing the ground
for it” (1965/2007, p. 49) in the soul ahead of time so that the movement towards
compassion becomes more habitual. Vachon (2020) says that the person caring “discerns
what the other person needs and responds in such a way to facilitate his or her growth,
not to impede it” (p. 37). This is a process which involves “cognitive, emotional,
philosophical, and spiritual components” rooted in “a deep sense of the dignity of the
human person” (p. 37). Vachon uses personalist language that implies a movement of the
heart in compassion toward the other. Compassion satisfaction is associated with wellbeing and longevity in helping professions (Harrison & Westwood, 2009) and
implementing this academic curriculum for affective maturity in seminaries would be a
way of educating priests for compassion satisfaction.
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Chapter III - Methods
Participants
If the four-dimensional formation goals of Catholic seminaries are going to be
achieved, “it is necessary to adopt an integrated pedagogical model” (RFIS. 2016, #92).
Simulation as an instructional method aligns with integral personalist philosophy and has
strengths including its person-centric nature, its development of phronesis through
experience, and a debriefing process which introduces reflective practice. These
characteristics are necessary to form the basis of an integrated pedagogical model which
promotes the development of affective maturity. To investigate the applicability of the
simulation method to seminary formation, this qualitative study was designed to explore
the affective responses of first-year theologians participating in simulated pastoral
scenarios and assess if the meaning they make of their experience with simulation aligns
with its use in an integrated pedagogical model that promotes the development of
affective maturity.
This research was conducted at Mundelein Seminary in Mundelein, Illinois. The
seminary is located within the Roman Catholic Archdiocese of Chicago. It is one of six
schools that make up the University of St. Mary of the Lake. Cardinal Blase Cupich,
Archbishop of Chicago, is the chancellor of the university, and the Very Reverend John
Kartje is the president of the university and rector of the seminary.
In recent years Mundelein Seminary has served the formational needs for
priesthood candidates from 25 to 30 Catholic dioceses, mostly within the United States,
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with some international participation from Africa, South America, and Asia. Seminarians
from within the United States come from part of the country. Geographically, the student
body is very diverse. Enrollment at the seminary can vary in any given year based on the
vocational discernment of the seminarians. During the 2020/2021 academic year,
enrollment was in the range of 130 students.
The seminary curriculum is divided up into 2 pre-theology years and 4 theology
years. Students who have completed a bachelor’s or master’s degree in philosophy are
able to begin the 4-year theology program, while those who do not have a bachelor’s
degree in philosophy must begin with 2 years of pre-theology. Students who complete the
pre-theology program can be awarded the Master of Arts in philosophy and religion.
Those who go on to complete the 4-year theology program are awarded a Master of
Divinity degree.
The students who participated in this study were first-year theologians at
Mundelein Seminary. All 23 seminarians in the target population were notified of the
opportunity to participate in this new study prior to the simulation experience. The
research consent form was read aloud in class, posted in the class Microsoft Teams site,
and sent to all class members in an email so that the details could be reviewed privately at
the seminarians’ convenience. Fourteen seminarians turned in signed consent forms
expressing their willingness to participate in this study. Twelve consent forms were
received prior to the simulation experience and two consent forms were received after the
simulation experience. Of the 14 seminarians who consented, 13 went on to complete the
free-write response after the simulation experience. Of the 13 who completed the freewrite response, 12 went on to complete a semi-structured interview. Of the 12
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theologians who participated in each stage of this research study (consent, postsimulation free-write, and follow-up interview), 6 of them had completed pre-theology
studies at Mundelein while the other 6 were brand new to Mundelein.
Permission and Approval
Permission to conduct this study onsite was granted by Very Reverend John
Kartje, rector of Mundelein Seminary. Marquette University’s Institutional Review Board
approved the study. Seminarian participants completed a consent process approved by
Marquette University’s Institutional Review Board.
Setting
Mundelein Seminary’s partnership with Rosalind Franklin University’s Center for
Advanced Simulation in Healthcare (RFU) began in the Fall of 2019. After initial
exploratory conversations with Dr. James Carlson, vice president for interprofessional
education and simulation at RFU, seminary faculty members decided to embark on a
collaborative attempt to translate existing medical simulation scenarios into chaplaincy
scenarios for use in seminary formation. Six Mundelein faculty members toured RFU’s
simulation lab and attended a half-day workshop on outcomes-based curriculum design
led by Dr. Carlson. The SPIKES Protocol, which is used to construct assessment
benchmarks for patient encounters in RFU’s program, became a bridge between medical
training and chaplaincy training. What was recognizably common in desired student
outcomes became a framework for formative debriefing with seminarians.
During the next several months, four Mundelein faculty members met
consistently to translate existing medical simulation scenarios into pastoral care
scenarios. To accomplish this, the medical histories and presenting problems of the
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patients in the scenarios remained the same, but seminary faculty identified realistic
spiritual concerns, ambiguities, and conflicts that can arise during the pastoral care of
people in these medical situations. Four Mundelein faculty members wrote these
concerns into the lives of realistic characters who would typically seek care from a
Catholic chaplain at such times. The fictional character sketches included detailed
personal histories of each patient, including faith history, and specific concerns related to
the Catholic faith that stemmed from their health crises. Mundelein faculty members
handed over these character sketches to the professionals at RFU who prepare
standardized patients (SPs). Barrows (1987) explains that the SP is trained to simulate the
given scenario so well that a skilled clinician cannot tell that a simulation is occurring.
The patient’s history, body language, physical appearance, and emotional and personality
characteristics are adopted by the SP for the portrayal.
Mundelein Seminary reserved two full days at the RFU simulation lab so that
seminarians could participate in a pilot simulation exercise. The pre-COVID-19 plan had
36 seminarians divided up into pairs to participate in four simulated scenarios. This
would enable each seminarian to take the lead in two scenarios. Seminarians would
receive feedback from their peer/partner, the SP and a faculty member observing
unobtrusively through one-way glass. Sessions would be video recorded for debrief
purposes. Formative feedback from peers and the SPs would be based on survey
questions derived from the principles of the SPIKES Protocol. Debriefing with a faculty
member was designed to be a more general overview of the seminarian experience,
especially regarding emotion and empathy, based on an advocacy/inquiry approach as
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explained by Rudolph et al. (2006) in There's No Such Thing as “Nonjudgmental”
Debriefing: A Theory and Method for Debriefing with Good Judgment.
The simulation experience was designed for seminarians in their first year of
theological study. Methods for the project were based on the Park et al. (2010)
emergency medicine study. All 36 first-year theologians participated in a required, onecredit course that met weekly for 55 minutes during the fall and spring semesters. The
content of the course included excerpts from Dietrich von Hildebrand’s The Heart: An
Analysis of Human and Divine Affectivity (1965/2007), which presents a positive view
affectivity, and a detailed study of the SPIKES Protocol (2000). Seminarians watched and
discussed videos of simulation scenarios conducted with medical students and
standardized patients, moderated by Dr. Anthony Back. In addition, the seminarians
observed, discussed, and provided feedback on a live role play conducted by faculty
where SPIKES was used in a pastoral setting. The role play imitated a premarital pastoral
meeting but did not capture the phenomenal realism of a simulated scenario. Three
classes in March/April of 2020 had been reserved for seminarian role play in four groups,
with faculty feedback. This face-to-face role play had to be cancelled due to COVID-19.
The trip to the RFU simulation lab in April was also cancelled due to COVID-19.
RFU moved all simulations into a TeleSim format on Zoom. Mundelein Seminary
proceeded with the pilot study in Telesim form. The same group of seminarians who had
prepared for the simulation in the spring of their first year participated in it once they
returned to campus in the fall as second-year theologians. Thirty-one of the original 36
seminarians returned. Neither the Mundelein faculty members nor the professionals at
RFU knew what impact the Zoom format would have on the method. Since the SPs
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would be presenting from home rather than an emergency room, inpatient, or outpatient
clinic, the seminarians’ challenge of suspending disbelief could be increased. The pilot
ran on September 23 and 25, 2020.
In this exercise, the 31 seminarians were divided into pairs or triads and assigned
one faculty observer. Each group participated in three simulation scenarios: a case of
depression/suicidal ideation, a case of chronic obstructive pulmonary disease (COPD)
with decision making regarding a do-not-resuscitate order (DNR), and a case of opioid
addiction. The fourth prepared scenario, the death of an infant in the emergency room,
was eliminated due to the determination that it was inappropriate for a TeleSim format.
All 31 seminarians participated as the sole pastoral care provider in at least one case, and
5 seminarians participated as the sole pastoral care provider in two cases because 36
individual sessions had been prepared based on the number of students enrolled in April
of 2020.
Each simulation experience began with a 5-minute period to examine a patient
chart, followed by a 20-minute pastoral encounter between the seminarian and the SP.
During the encounter, the peer and faculty observers remained invisible and silent
(cameras and microphones off), while the lead seminarian ministered to the SP. At the
conclusion of the encounter, the lead seminarian met privately with the SP for a
debriefing based on SPIKES. Faculty and seminarian observers filled out surveys based
on their impressions of the encounter using the principles of SPIKES as a guide. The
encounters were not recorded during the TeleSim experience because recording on Zoom
was not considered to be in compliance with the privacy and security guidelines of
FERPA.
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All 31 seminarians took post-simulation surveys administered by RFU at the
conclusion of the exercise. They were asked to indicate their level of agreement with the
following statements related to the simulation on a Likert scale of 1-7 (1 = strongly
disagree, 7 = strongly agree). For the purpose of this study, I considered two statements
on the survey most relevant, one related to realism, and the other related to the
suspension of disbelief. The reason I considered these questions most relevant is because
it is the phenomenal realism that is the most critical element in the simulation method for
engaging the affective sphere. The realism and ability of the participant to suspend
disbelief ensures that the emotions that would occur during a real encounter actually do
occur in the simulated encounter (Bong et al., 2010; Müller et al., 2009; Rudolph et al.,
2007; Valentin et al., 2015). These results, in answer to those two questions, were
obtained by RFU from the seminarians after the pilot simulation exercise in September of
2020:
1. Realism: In response to the statement “The standardized patient portrayed
realism as if they were my patient,” 87.10% of the students in the pilot study ranked the
exercise as a 7 (strongly agree) and 9.68% ranked it as a 6 (agree).
2. Suspension of disbelief: In response to the statement “I was able to suspend my
disbelief during the simulation experience,” 54.84% of the students in the pilot study
ranked the exercise as a 7 (strongly agree) and 22.58% ranked it as a 6 (agree).
It was notable to the faculty at Rosalind Franklin and at Mundelein that seminarian
perceptions of realism and the ability to suspend disbelief were high, even for a Telesim
on Zoom. Unknown until the realities of the pandemic forced the issue, it indicated that
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online perceptions of presence are sufficient to establish an environment of mutual
encounter.
I administered surveys to the seminarians through Microsoft Forms during the
pilot study to gauge if it was worth exploring the simulation method further. In particular,
I wanted to consider to what degree emotion played a part in the seminarians’ simulation
experience; first, if they were aware of it and, second, if they were able to identify it. I
believed their responses to these questions would give me some indication if simulation
would bring something new to seminary pedagogy; specifically, if it would provide an
opportunity for seminarians to participate in a standardized, realistic, pastoral experience,
observable by faculty, subject to immediate, personal feedback that incorporated their
intellects, wills, and hearts. The key element I was looking for was the addition of the
heart.
All 31 seminarians participated in the post-simulation survey. Since the surveys
were administered to the seminarian who provided pastoral care during the encounter,
five seminarians were surveyed twice because they each provided care in two encounters.
The seminarian answered questions regarding the emotional impact of the simulation
experience. In 31 out of the 36 simulation scenarios, the seminarian providing pastoral
care claimed to have experienced emotion during the simulation. Of the 31 seminarians
who provided pastoral care that day, 27 were able to identify and name the emotion or
emotions they experienced.
Additional pilot-study data was obtained from 24 of the seminarians took an
anonymous, optional, pre-simulation survey gauging their comfort level preparing to
discuss serious news and discussing serious news. They were asked to complete the same
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survey again after the simulation exercise. The purpose of the questions posed was to see
if the simulation experience had any immediate, discernable positive or negative impact
on the seminarians’ comfort level discussing serious news in a pastoral care situation. For
the sake of the survey, serious news was defined as something perceived to be negatively
life-altering by the receiver and likely to produce a strong emotional reaction (fear,
sadness, anger, etc.). This definition of serious news was based on the original SPIKES
Protocol (2000) which categorized the patient as a receiver, a perspective that was chosen
to reflect the original protocol but is no longer encouraged due to the possible
objectifying passivity of the patient that can be implied, as if there is not a mutuality of
encounter. Seminarians were given the option of selecting very comfortable, somewhat
comfortable, somewhat uncomfortable, very uncomfortable or N/A. The post-simulation
responses appeared to be less “extreme,” with fewer seminarians selecting the very
comfortable (3 pre, 0 post) and very uncomfortable (4 pre, 1 post) categories, but no
meaningful conclusions were drawn from the responses.
This pilot study research was beneficial. The shift in personal assessments preand-post-simulation indicated that something had happened to some of the seminarians
that changed their comfort level discussing serious news with patients through
participation in the simulation exercise. However, these survey results were anonymous
and gave no specific understanding of what had happened, or to whom. The inconclusive
but intriguing result, coupled with conclusive evidence of the presence of emotion during
the simulation experience, suggested a need for further exploration of the impact of
simulation, but with redesigned methods. Thus, this research study began, and the survey
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as a data gathering tool was eliminated from my methods, but not from the methods of
RFU.
Data Collection Procedures
This research study used free-write responses and semi-structured interviews to
discover and document the richness of each seminarian’s experience in the hope of
obtaining more pertinent qualitative data than can be acquired from surveys. All first-year
seminarians enrolled in theological studies at Mundelein Seminary for the 2020/2021
academic year participated. There were 23 seminarians in this group. Like those in the
pilot study, they were all enrolled in a required, one-credit course that met during the fall
and spring semesters. The course culminated in a simulation exercise directed by RFU on
March 24 and April 7, 2021. Half of the class participated on each day. Due to the
ongoing COVID-19 pandemic, as in the pilot study, the simulation was a Zoom-based
TeleSim experience, utilizing the same scenarios: a case of depression/suicidal ideation, a
case with decision making regarding a DNR, and a case of opioid addiction. The format
of the exercise was the same as the pilot study, except for the elimination of the
seminarian and faculty surveys for my research. Instead, I included a voluntary postsimulation free-write, and semi-structured interviews, since these methods enable a more
meaningful exploration of the research question. RFU once again administered their own
surveys.
The free-write responses provided proximate feedback from seminarians who had
engaged in the simulation experience. They had been encouraged to submit their written
responses within 24 hours of completing the exercise if possible. Some, due to academic
scheduling demands, took longer. The free-write prompt was:
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How do you assess the methods used to teach emotion management in medical
schools, as translated, for the seminarian? Specifically, as you clarify your role as
a future priest, what meaning do you make of the simulation exercise with regard
to: achieving awareness of emotion in self and the other, learning to accept and
appreciate emotion in self and the other, and learning to control emotion
reasonably? In addition to the simulation exercise itself, you can reference any
class content leading up to it.
On the free-write submission form, seminarians were asked to provide a pseudonym so
that the data could be deidentified to protect their privacy. They were also asked whether
they were willing to participate in a follow-up semi-structured interview, and if so, when
their schedule permitted that follow-up. Only one seminarian declined a follow-up
interview due to end-of-semester academic scheduling pressures. Most follow-up
interviews occurred within one week of the simulation exercise, and a few a bit later due
to scheduling needs. All interviews were conducted after the free-write data had been
received. I conducted all of the interviews personally, recorded them using Otter
transcription software, and imported the transcriptions into Microsoft Word so that I
could correct any transcription errors.
The three standard questions for the semi-structured interviews were:
What did the simulation experience mean for you as someone who will care for persons?
What role, if any, did emotion play in the simulation exercise?
What advice would you give to incoming seminarians who wanted to get the most out of
this experience?
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The goal in asking these questions was to understand and report as authentically as
possible how the seminarians experienced the simulation method and what meaning they
made from the experience in order to gauge its translatability from medical training to
seminary curriculum.
Data Analysis
I approached the free-write submissions and semi-structured interview transcripts
inductively, using open coding (Saldaña, 2021, p. 148) to determine if there were any
emerging patterns in seminarians’ meaning making from this shared experience. I noted
several patterns, which led to the construction of 13 verbatim codes (Saldaña, 2021, p.
137). I then revisited each interview transcript and free-write and categorized excerpts
according to those codes. It became evident that the seminarians had identified specific
attributes of the simulation method that bring unique opportunities for integration into
their formation. Using axial coding (Saldaña, 2021, p. 308) I derived four categories from
the 13 verbatim codes. These categories represent unique attributes of simulation that
provide irreplaceable tools for integration in the seminarians’ formation. I determined
that integrated formation is the theme uniting the data I will share. In my findings, I will
review this process of analysis in detail with study data (See Fig. 2). I used this thorough,
multi-step coding process to establish trustworthiness in the findings (Creswell &
Guetterman, 2019, p. 261).
I have quoted each of the interviewed seminarians at length in my report out of a
desire to adequately represent their voices. The interviews had a significant thematic
overlap. I shared the perspective of each seminarian once, at times using multiple quotes,
under the category heading that they emphasized most in their comments. Due to the
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small class size and potential for violation of privacy, I have carefully avoided sharing
information that may lead to the identification of individuals, even though that does limit
the depth and richness of this report.
Positionality
I am the Director of Intellectual Formation at Mundelein Seminary, where the
research took place. I was the instructor in the one-credit course that prepared the
seminarians for the simulation experience. The course was designed as pass/fail to reduce
tension and/or concern for grades among seminarians. To avoid undue influence on the
seminarians during the simulation exercise, I was not designated as a faculty observer,
and I did not give feedback or debrief with them. Many of the seminarians gave me
permission to observe their simulation scenarios, so I did observe some participants
anonymously (camera and microphone off).
I have been involved in the simulation project from the beginning and therefore I
am very sensitive to the possibility of bias in favor of this pedagogical method. I have
been scrupulously attentive to present the data accurately. My purpose when analyzing
and reporting the results was to give voice to the seminarians, not to have predetermined,
desired outcomes. This is reflected in my research design: a qualitative study based on
interviews that were coded inductively to reflect in a robust way the meaning the
seminarians made of the simulation experience.
I am a white Catholic woman, a wife and mother, a child of immigrants, with a
varied socioeconomic background and an educational background that includes the study
of philosophy, theology, and education. All of the seminarians are men studying to be
chaste celibate Catholic priests. The seminarians come from a variety of cultural and
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socioeconomic backgrounds. The seminary is a graduate school, and all who participated
in this study have at least one bachelor’s degree that precedes their theological study,
while some have studied far more extensively in other fields. For some of the
seminarians, English is a second language, and the United States is a second home. I am
aware of, and attentive to, the commonalities and the differences of experience
represented in this study and recognize the impact of my own lens on the analysis.
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Chapter IV – Findings
Overview
Convinced of the importance of a person-centric approach to education, I took the
same approach in my research study. With this qualitative study I sought to understand
the impact of the simulation experience on first-year theologians; therefore, I saw as my
primary task the accurate presentation of each seminarian’s recounting of his experience
and the meaning he made from it. This directly impacted the process of my analysis of
the data. I did not enter into the analysis phase with predetermined themes that I was
looking for, rather, I chose to engage the free-writes and semi-structured interview
transcripts through open coding, which allowed the seminarians to speak most personally
and freely.
It is important to mention that RFU conducted the same survey of seminarians
after this simulation exercise as they did after the pilot exercise. Their results contained
even stronger seminarian perceptions of realism and the ability to suspend disbelief than
in the pilot study: regarding their experience of realism, in this study, 95.24% of the
seminarians ranked the exercise as a 7 (strongly agree) and 4.76% ranked it as a 6 (agree)
for a total of 100%; regarding their experience of the ability to suspend disbelief, 61.90%
of seminarians ranked the exercise as a 7 (strongly agree) and 23.81 ranked it as a 6
(agree), for a total of 85.71%. Awareness of the success of simulation’s phenomenal
realism contextualizes my own findings.
This process of analysis led to discovery. Moving from open coding to verbatim
coding, I was able to identify consistent themes in the seminarians’ experiences which I
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was then able to categorize. From their experiences, I derived four categories that provide
insight into the impact and potential of simulation as a pedagogical tool.
Process of Analysis
In the first round of coding, I used an open method and documented information
that I found related to my interest in discerning whether this pedagogical method offers
something distinctive and new. Once I had done that for all of the free-writes and semistructured interviews, I proceeded to employ a verbatim coding method, also called In
Vivo coding, (Saldaña, 2021, p. 137) to break down the information into distinct parts.
Then, I documented common expressions I had noticed in the whole body of data. For
example, the word “real” was used by 6 of the seminarians.
Real
“It was real world, felt real world” – Ben
“five minutes into the session, it just, it felt as real as it could get” – Casper
“It wasn’t hard to get into the role of ‘okay, this is real life’” – David
“It did feel real, at least for me” – George
“It felt very real and authentic” - Karl
“It was like it was real and it was really happening, and I was really reacting to this actual
person who was bearing her heart out to me” - Troy
After documenting “real” as a verbatim code, I looked to see if any other seminarians
gave voice to the same meaning, utilizing a different word. I came across this, and placed
it under the code “real,” as a seventh instance: “It didn’t really seem like there was any
disbelief to suspend” - Jim
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Using the same process, I found 13 verbatim codes which represented shared
experiences of the seminarians. Those 13 codes are found on the left side of Figure 2.

Figure 2
Process of Analysis
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I continued the data analysis through an axial coding process, rebuilding the information
into comprehensible categories. Here, I identified four “axes” categories that had
distinctive, summary themes. Linking the verbatim codes to these categories, I translated
any phrases into single words that I thought captured the essence of the code’s meaning
(for example: “that was unexpected” became “surprise”). The related single-word codes
became sub-categories of the axis categories.
Here is an example of the process of analysis: taking the category “Shift to More
Fully Human” and understanding it to be a unique aspect of simulation that actually
changes an encounter from one thing to another, I identified sub-categories from the
seminarians’ own descriptions that pinpointed the movements that take place within the
learner as that happens.
Example Category: Shift to More Fully Human
Sub-category: Care
“just focusing on finding ways to communicate your concern and communicate your
desire to make them feel cared for and listened to” - Roger
Sub-category: Presence
“it gave me an experience of not just responding to somebody’s theological question but
also how to be present to someone” – Benjamin
Sub-category: Encounter
“just really allow yourself to put yourself in the place and ignore whatever, everyone else,
is going on and just focus on the person that you’re dealing with” – George
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The simulation exercise permitted the seminarians to shift their focus from contentcentric delivery of knowledge to person-centric encounter. This is the shift to more fully
human (category), expressed through their care (sub-category) for the SPs. They were
able to identify the act of being present to someone (sub-category) as substantially
different from simply answering a question. They were able to understand the difference
through the reality of encounter (sub-category) or entering into relation with the one they
were ministering to. This shift in their focus from content-centric delivery of knowledge
to more fully human person-centric encounter is only obtained through experience.
Through the process of coding the meaning seminarians made of the simulation
experience and identifying the commonalities, I was able to see how an integrated
pedagogical model works through the eyes of the learner, what steps are involved in this
adaptation of method, and what makes this kind of method unique.
Once I identified four main categories and their appropriate sub-categories, I was
able to discern a common theme. The aspects of simulation mentioned most consistently
by the seminarians are the distinctive things that make it an integrated method involving
intellect, will, and heart. What stood out to them most are the ways in which the method
gave them something new, holistic, and person-centric.
Category 1 – Self-Awareness
One of the aspects of the simulation method that makes it a unique tool for
seminary formation is its ability to produce a sense of surprise in participants that leads to
a new level of self-awareness, especially with regard to the role of emotion in pastoral
encounters. This self-awareness is essential for developing affective maturity. Zollner
(2018) identifies growth towards “inner freedom and knowing oneself better” and
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“identifying and healing vulnerabilities as well as harmonizing the intellect, will, and
emotions” as necessary for the cultivation of maturity (p. 229). Simulation scenarios are
extremely realistic even on Zoom, as confirmed by RFU’s data gathered from our
seminarians. The seminarians’ opportunity to experience these realistic, intense
encounters in a controlled environment, with feedback directed towards integration, had a
definite impact on them. Several mentioned in their free-write submissions and semistructured interviews that, by participating in the simulation exercise, they learned
something about themselves that they had not known before. They were both surprised by
the self-awareness they had gained and grateful for it. For this reason alone, I consider
the simulation exercise a successful contribution to seminary formation.
Ben, who sees himself as typically friendly and talkative, was surprised by the
perception of his demeanor during the simulation.
…in the feedback we got later was like, “Well, you kind of came across as, like,
aloof and cold and like not wanting to engage at all” and I don’t think that’s
normally me… It’s given me, I mean we’re in seminary, everything should give
pause for at least some self-reflection. That’s formation. But especially this
experience gave me pause, like, how do I handle things?... I responded
emotionally, and I think my, like, I’m trying to get back to the core of the
question. I responded emotionally, but by responding emotionally, I think I almost
disconnected, which actually, again, sort of surprised me because I didn’t think
that would be my reaction, ‘cause I’m not normally that way.
Ben spoke a few times about the emotional intensity of the simulation experience:
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I mean, it was a lot! I mean, we finished up right before Mass, but sounds
dramatic, but like we finished the performance, it was right before Mass and I
found myself like, I’m just gonna have to sit here. I’m like, I need a minute… I
think maybe going and being physically present is going to be, maybe could be,
even more overwhelming…Like, at the end, I thought “Oh, Mass is in five
minutes. I just need to sit. I’m sorry, Jesus. I need a minute!”
In his interview Ben opened up about challenges he faced in his childhood home,
how he has worked to process his background through the seminary counseling services,
but that the simulation led him to think more deeply about what his reaction would be
when he encounters pastoral situations that are similar to the challenges he faced at home.
He has not done a simulation that reflected his home environment, but given the
emotional resonance he experienced in the simulation he did complete, he was left
thinking more intentionally about the impact of the trauma from his past:
I haven’t done any simulations (about the topic of his past trauma), but I’ve
walked through that scenario a lot in my head, but I don’t know how I would have
dealt with it in a hospital because that’s just a little, even a little different. I would
have rather, this is gonna sound funny, I would rather talk to the dying guy ten
times than have to deal with that, just because I don’t have a clue how I would
have reacted.
This self-awareness, for Ben, is vital to his seminary formation. As essential as work with
counselors has been in processing his childhood experience, the self-knowledge gained
from counseling alone has not integrated Ben’s experience into his identity as one who
will care for persons, including some persons who will reflect painful experiences from
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his own past. Classroom learning has not prepared Ben for the lived reality of a parish
priest. Only an integrated pedagogical model can accomplish that.
Regarding simulation, he went on to say: “This gives guys that chance to play
those things out in real life, not just in their heads, and to see and feel out what that’s
going to do to them.” The seeing and feeling of simulation offers a fundamental step
towards the attainment of affective maturity. By addressing Ben’s concerns in a realistic
but safe environment with constructive feedback, he is learning what his affective
movements are, how they impact his practice (“I almost disconnected,” “I need a
minute!”), and how to work at managing the emotions that are most challenging to him.
He may not have the time or the space to work on this as an ordained priest in a parish.
The self-awareness Ben has gained can prepare him to avoid being blindsided by emotion
when ministering in the future, which will give him more freedom to serve. The
simulation method not only benefitted Ben; it will also benefit anyone who may seek help
from Ben in the future because he will be better equipped to be present to them with
serenity and tranquility.
Jim also experienced, and was surprised by, great emotional intensity during the
simulation exercise. In Jim’s case, the simulation realistically portrayed a painful
scenario from his past and brought him to a new level of self-awareness regarding its
impact.
I think it was a very valuable experience because it was an experience of selfdiscovery. It was an experience through which I learned more about myself and
how I react in this type of situation, I guess, but it’s also not necessarily a
comfortable experience… As someone who leans too heavily on empathy, I
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noticed that during the simulation I was becoming emotionally involved and so I
consciously thought about whether the things I was saying were actually a
compassionate response for the SP, or if I was simply trying to relieve my own
emotional distress. This is a level of self-awareness that I would not have been
able to duplicate in a normal role-playing scenario with peers…when we were
talking about like the difference between empathy and compassion, I very, very
specifically remembered, I remember thinking to myself at one point, are the
questions that I’m posing actually trying to help the person in front of me or am I
trying to escape?
Jim’s response highlights the importance of phenomenal realism in attaining the learning
objectives during a simulated scenario. He understood, from the degree of his emotional
involvement, that a classroom role play could not give him the self-knowledge that he
attained through participation in simulation. This indicates the unique value of the
simulation method, specifically. The fact that the simulation method has been shown to
produce real emotion, unlike classroom role plays or lectures, is crucial. This unique
component resulted in an uncomfortable experience that made Jim aware of his need to
process the experience with his counselor. Empathic distress is a leading cause of
emotional detachment and burnout in helping professions (Vachon, 2020). Jim has now
caught on to this affective movement within himself, which is the first step in managing
those emotions constructively and smoothly.
If Jim had experienced this discomfort later in the field, he would not have had
the same access to faculty and peer observation and immediate feedback, which he was
able to benefit from while in the seminary. His inability to control his emotional reaction
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may also have unintentionally hurt someone he was ministering to, and without prior
processing, he may not have had the tools necessary to understand what happened. When
a seminarian becomes aware of emotional distress stemming from participation in a
simulation, it can be addressed supportively and comprehensively during formation
without those negative consequences.
The importance of this kind of integration during seminary formation is also
evident from Casper’s experience. He spoke repeatedly about how valuable the feedback
was to him when he, too, was surprised by his experience.
I am just surprised by how inadequate I was at communicating my emotion and
reading the emotion of the patient. The simulation allows me to study my emotion
as well as receive feedback from my peer observers, the faculty observers, and
especially the patients themselves. I am so glad I got to experience it in a
controlled environment. The simulation provides indispensable training for me in
the role of future priests… And for me it is really, really great to actually hear the
feedback from my peers, the feedback from the faculty observer, and especially
the feedback from the patients themselves. So, when I go to the parish, I don’t
really get the feedback. And you might get feedback but it’s also only in the
extreme cases where, like, you are really upsetting somebody that there will be
feedback, unless you know the person very well, they are going to give you
feedback. And here is in a controlled environment… So, I really think it is, it’s
very important that we have this type of training, and that we also get feedback,
like medical doctors, in a controlled environment we get feedback… And I also
think, maybe a video recording of the session would be very helpful. To see the
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interaction between you and the patient so you can be like, “oh, I had no idea I
made that face… I had no idea I came out as like, strong and interrupting other
people even though I thought I was fine, I was doing, I was communicating
normal.”
Casper has a background in science and research. He was very enthusiastic about the
simulation experience, saying, “I really think this is like, more like emulation because it’s
so real.” The feedback he appreciated so much was conducted according to the
framework provided by Rudolph et al. (2006) for debriefing with good judgment:
The approach draws on theory and empirical findings from a 35-year research
program in the behavioral sciences on how to improve professional effectiveness
through “reflective practice.” This approach specifies a rigorous self-reflection
process that helps trainees recognize and resolve pressing clinical and behavioral
dilemmas raised by the simulation and the judgment of the instructor. (p. 49)
This debriefing process makes reflective practice possible. Using the advocacy/inquiry
model, the attempt is made to understand the reasons for a student’s actions before
making any recommendations for re-framing. It is one of the most important aspects of
the simulation method, and an aspect that directly challenges a banking model of
education.
Category 2 – Getting Real
Although an M.Div. can be awarded by earning 72 credit hours of study, most
Catholic seminaries require over 110 credit hours of study. The Mundelein Seminary
M.Div. program requires 110 credit hours: 9 credit hours for a semester-long internship,
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and 101credit hours (92% of the program) in a classroom environment. The disproportion
evident in the distribution of academic credit is indicative of prevailing attitudes towards
the relative value of encounter-based, person-centric aspects of learning and the necessity
of integration contemporaneous with what is considered traditional academic study.
Efforts to integrate more pastoral elements into the curriculum have been met with
resistance. Resistance is grounded in more than just competition for credit hours,
although that can be a manifestation of it. There is a deeper issue: a particular approach to
seminary that understands the time of priestly formation as separating a seminarian from
the world in order to maximize his personal development through a life of prayer and
study, with substantial coursework as a fundamental expectation. The average minimum
full-time course load for the seminarian in the M.Div. program is 16 graduate credit hours
per semester. It is understandable that efforts at integration of pastoral elements could be
perceived as overwhelming when considered “additional” to a classroom load which is
that demanding. It is worth questioning the load itself, and whether the current structure
can ever truly allow a balanced approach to the four-dimensional formational goals
enunciated in Pastores Dabo Vobis. Although beyond the scope of this study, integrated
curriculum design is another area in which medical schools – like Harvard – have taken a
creative approach from which theological schools could learn.
In the post-simulation free-writes and semi-structured interviews, seminarians
recognized that the simulation experience had given them something that all the other
classes at the seminary did not give them. It is a different kind of learning. It made things
real. Karl spoke of this explicitly:
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It feels different to me, just from like, this is much, it’s a very distant feeling of an
academic model where, here’s the information presented to you and some
methods to help you get it, and now prove that you’ve got it by returning that
information in an essay or in a test or in an oral exam – that kind of thing. This is
much more holistic, to the point where it’s tapping not just into intellectual but
also into the emotional life, the affective life, which is so important within
ministry especially, but it’s not as academically integrated all the time, or it’s not
as integrated in academics all the time. So, there’s this side of it as you’re entering
in – it’s like, wow, coming away from the morning of simulations we were all
drained. The folks I talked to, like we’re just sitting there going, “Yeah, and I got
to write this paper!” I mean, that’s real life, though, right? That’s part of it. Wow.
There was no consequence to the other person, necessarily, as far as crisis, but it
still had a real effect on me and how the rest of the day looks now. It’s important
to know. It’s important to experience that.
Caring for others is demanding. Karl and his peers had papers due in two other classes
that week and found themselves drained and struggling to write after the simulation
experience. The emotional toll of pastoral encounters was concretized for them. Karl
appreciated that as an important learning experience – an opportunity for getting real.
One of the advantages of the simulation method is that it can be standardized, so
that all students have the same opportunity to experience and learn from equally
demanding situations. In the simulation, Karl encountered a man with severe COPD who
had signed a DNR and feared that by doing so, he had done something morally wrong.
What Karl discovered was that “being keyed into the emotional state, really, drove the
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conversation much more than the knowledge he was looking for or presented as looking
for.” He went on to explain:
One of the touching moments for me was he was talking about how he was living
with his son and feeling like a burden. And I was, so we kind of talked about
what’s his perspective on this? Has he ever mentioned that he feels that way?
Like, what’s his perception here? And he just said nice things about Assad and
“oh no, he’s just very generous” and “the kids are there” and I’ll ask him “you
must be really proud of him?” And just, like that felt like such a, such a like,
there, you know, the father proud of his son. That’s just like, that was, that was
like the emotional highlight. It was that moment right there, for me.
Karl said the SP left “encouraged and enlivened.” Karl experienced the simulation as a
moment of confirmation of his own vocation, “like, this could be a really fruitful way that
God’s looking to make use of you in the world, right, and just the internal peace that has
brought.” When it came to assessing simulation’s place in the curriculum, Karl saw the
effort as
…a balancing of goods… I think this very certainly beats out a lecture… I mean,
that’s a whole different way, it’s a lot more expensive than the lecture, but like
it’s a, it has a deeper resonance all that in anybody’s talk would.
That deeper resonance was a consequence of getting real.
Troy also saw the benefits of the simulation method in moving his seminary
education beyond ideas into the realm that was more real:
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I would say it gave me a real glimpse of what that will look like, to use one of our
Rector’s lines, you know like “this looks like something,” right? And we’re just
seeing what that would look like. I’m in a situation that I’ve never really had to
deal with before, but that I definitely will in the future, right? Seeing what that’s
like. And being confronted with that and seeing how I would react to that was
really helpful for me, one, just make it more real. This is not just an idea. This
will actually be a thing I do one day. And this is what it looks like, and this is
what I’ll do. An also, it makes it less scary, right? I’ve done this, I know what it
looks like, I know what to do.
The movement Troy experienced was a movement from the theoretical to the concrete,
not in a static way, but in a living encounter. This type of experience develops phronesis.
Experiencing simulation changed Troy’s perspective, which was initially skeptical:
I will admit at the beginning I was a bit skeptical… I don’t really need this. And it
would be better if we just were actually doing this, and I don’t really see the
purpose of it… But it was actually like, I would say, I view this as being very
valuable, very uniquely valuable… it was so nice being able to do it in an
environment where I’d be monitored and evaluated, but in a constructive way…
this is a very uniquely valuable thing that I think should be more integrated into
seminaries everywhere.
Like other seminarians, Troy went on to list several areas in which he thought
education through simulations would be helpful: spiritual direction, marriage issues,
mental health issues. He also found something in the experience that was applicable to
his sense of vocation, and like Karl, helped him see that he has something to offer to
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others. Through reflection on the simulation experience, Troy was able to look at his own
life in a new way and see how his own experiences formed him with something beyond
academic learning that made him capable of speaking to the hearts of others in a personal,
relevant way:
It was amazing because the stuff I’ve worked on for years, like counseling and
spiritual direction, I was able to recognize in her the things I’ve dealt with. And
that’s why I was able to make up lines like, you know, “these men in your life
were meant to reflect God’s love for you, and [that] they didn’t do that was their
choice, not your fault,” like I was able to do that because I was recognizing my
own past experiences…It was just cool seeing how the mystery of suffering, right,
how we wonder “why is that I go through this, this seems pointless. This is not
necessary. Why are you allowing me to go through this?” and seeing how God is
using those moments to reach others.
Troy said all of the seminarians in his group felt the same way about their scenarios. Each
of them had an encounter in which they were able to relate to a prior suffering in their
own life in order to speak to the needs of the other. This aspect is another indication of
integral formation and how it differs from a banking model of education. Through
encounter, the seminarian not only helps the person being ministered to but is also
personally formed by the experience. Making meaning from the simulation experience
can be an opportunity to make meaning of prior experiences and understand how they
shape personal identity.
Benjamin also mentioned the importance of getting real:
Part of our classes here are structured in a traditional academic sense and that’s
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totally fine. But at the end of the day, in reality, at the end of our time here it’s
like we’re going to be ordained, and I’m not just going to be writing books as Fr.
Kartje says, you know, we’re actually going to be interfacing. And so, I think
that’s a valuable dynamic.
Benjamin struggled with his encounter but found it helpful to receive feedback afterwards
and also appreciated the opportunity to watch his peers and learn from them.
I really enjoyed watching the other guys…there’s almost more of an emotionality
with watching the other people. I almost felt a little numb and mine, almost
because of that blindsiding, like “What am I gonna do?” it’s like fight or flight
response. But watching other people, I don’t know, you start to form
conversations in your own mind. You’re like, “Oh wow, this is how I would
respond to that.” I got a lot out of that.
The fight or flight response that impacted Benjamin’s own encounter did not impact him
when observing his classmates. Reflective debriefing with Benjamin after his own
encounters could focus on his learning edge to calibrate his ability to self-assess (FreyerEdwards et al., 2006).
Roger also saw how the simulation experience brought something different and
essential to his education. In his account, it is possible to see why simulation is different
even from a case study. Phenomenal realism is so central to the method and facilitates
getting real. Here, he indicates why an experience of something real is more
educationally effective for him than a hypothetical:
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I felt that it was really just a reminder that, okay, when you’re face to face with a
person really struggling and sharing really deep difficult things with you, that
really all that matters in that moment is the way that you respond to that person,
the way you are received by that person, and just focusing on finding ways to
communicate your concern and communicate your desire to make them feel cared
for and listened to…when you talk about those situations in a hypothetical way,
sometimes you can lose sight of that, or I can lose sight of that, and try to treat it
like a theological test question or something like that, and so, yeah, I thought that
was the biggest difference for me…I think it was kind of a wake-up call for all of
us as to, “Oh wow, this is really… like, these are the realities that we’re going to
be facing, and so I can’t just kind of hide behind all of the seminary-speak all the
time that we kind of are used to here.”
When studying anything, it is easy to disappear into the topic being studied, especially
when that topic is fascinating, and theology is fascinating to many! Seminarians carry a
heavy academic load which, without some grounding in the realities of the people they
hope to serve, can end up an exercise in hypotheticals and “seminary speak.” Roger
spoke of the simulation exercise as a collective “wake-up call” for his class, an
opportunity for getting real in a program where it is easy to lose sight of the ministerial
focus. Roger’s insight invites seminary faculty to consider seriously the impact a habit of
“seminary-speak” has upon the future ministry of the priest: when getting real is a wakeup call, it can be inferred that the seminary’s formation is not sufficiently integrated.
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Category 3 – Space for Fear and Self-Doubt
In the semi-structured interviews, more than half of the seminarians made explicit
reference to the benefit of having an opportunity to practice pastoral care in a low-risk
environment with space for fear and self-doubt. This was one of the most crucial
elements of the method. Tom explained why it was important to him:
The simulation experience gave me an opportunity to see how I would be in that
kind of environment, in that kind of high stakes environment with low-risk. And
so, I mean, on a very concrete level it gave me feedback about myself, in a way
that, I’m pretty confident in my skill set on how I deal with people, on how I’m
empathetic or how I can listen to people, but the exercise exposed weaknesses in a
way that I didn’t feel attacked, I didn’t feel like it was undermining my
personhood.
It is important to create spaces in which students feel supported and encouraged in the
midst of fear and self-doubt. Seminaries are no different in this respect. Tom experienced
the simulation as an opportunity to uncover weaknesses without feeling attacked or
undermined. As we prepared the seminarians for the experience, we emphasized the
formative nature of this exercise, hoping it would increase their psychological safety
enough to enter into a place of fear and self-doubt with trust. We were selective in the
choice of faculty observers and promoted an advocacy/inquiry approach to honest,
constructive feedback. The low-risk environment provided a safe place for the
exploration of fear, self-doubt, and vulnerability in the seminarian and in the SP they
were ministering to. During the simulation, Tom’s safety created space for the SP’s
vulnerability:
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…if we laughed, I knew that was a good thing. I knew we were developing a
connection. If she was crying afterwards, after telling me something really
vulnerable and really true, I knew, all right, she’s in a vulnerable state.
Immediately I knew I had to get her past shame. I had to get her past emotional
triggers… the fact that she was laughing with me, crying with me and whatnot,
showed me you were vulnerable, you were open, and it’s a matter of how do I
navigate through your emotions and get to your heart?
Tom’s advice for getting the most out of the simulation exercise directly
addressed the topic of fear, and how to view simulation as a space for learning to face
fear and self-doubt:
... don’t be afraid, and go into the deep, because we’re gonna learn a breadth of
stuff here at the seminary, but this is one aspect we get to go really deep on. How
do you minister to those who suffer…it’s easy to be afraid of those kinds of
situations because suffering is not attractive. You want to go the other way, so
don’t be afraid. But then go into the deep, like, if you’re gonna go in, go!
Fulton had a similarly positive experience. He was nervous prior to the
simulation, but said the experience gave him “a reassurance of element of confidence.”
He arrived with fear because he believes he is very intellectual and worried how that
would play out in an emotional encounter: “I know emotionally sometimes I’m not as
adept at, or as aware” and he wondered “is that something that’s core to what it means to
be human, the emotions that, is something missing from that in me?” He began the
exercise with questions, full of self-doubt: “If I don’t do well on this, am I less human?
Or am I able to perform?” That fear could be stifling. Crucially, he ended the exercise
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more confident, “afterwards I did feel, I felt very consoled. I felt very assured.” The
simulation experience provided a touch-point for Fulton in his first year as a theologian
and helped resolve a nagging concern of his. He went on to say:
I think this simulation drove this home all the more. In a situation like this your
goal is, not in a manipulative way, but to gain trust, so that they have someone
that they feel they can go to, they feel comfortable around. It’s the next however
many meetings or the next referral you give them to, that’s where they’re gonna
really have growth… But yeah, speak to the emotions, and really doing that in
that moment really caters to that long term.
Although Fulton began the simulation exercise with a fear of delving into emotion due to
his own self-doubt and sense of inadequacy as a very intellectual and possibly
emotionally underdeveloped person, the simulation experience gave him confidence, and
he advocated the need to “speak to the emotions.”
David also had come into the simulation nervous, conscious of his lack of pastoral
experience:
I think it helped in that it gave me a sense of like, comfort, in that, I don’t have a
lot of like prior CPE experience to go off of. So a lot of my one-on-one
interactions with people have been, you know, very like either, you know, pulling
me aside for five-minute whatevers. This is, I guess, it just provided me a sense
of, sense of comfort, and a little bit more confidence in my ability to address
clinical situations of like actually going and meeting with somebody to discuss
something that I know will be really, really difficult to address, rather than just
like, you know, five-minute answers to whatever because somebody pulled me
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aside wants to know something. So yeah, confidence and a little bit just more
comfortable…I’d do it again and this was a good, good experience. It was
mentally exhausting. But I’m very glad that I did it.
Category 4 – Shift to the More Fully Human
A discernible shift in seminarian perspective of the encounter to the more fully
human is a compelling and in my opinion, most profound educational aspect of the
method. Seminarians reported that their emotional engagement in the scenarios caused a
conscious change of direction in the conversation. This shift was an expression of their
care and a consequence of fully entering into the encounter: intellect, will, and heart.
Their engagement and ability to navigate the complexity of the emotion in the encounter
forged a deeper connection and more comprehensive understanding of what mattered to
the SP. This provides additional clarity regarding the need for an integrated pedagogical
model. A non-integrated model is insufficient: it will not produce the shift to the more
fully human that occurs through a living encounter. A non-integrated model will stifle the
learning process for the seminarian as an integral subject. Pastoral care which is left at the
intellectual level alone will miss opportunities for the deep personal healing that marks
pastoral care at its finest. Gene had this experience:
Her story was just like, so heartbreaking…If I hadn’t had such a strong sense of
grief or, I don’t know if grief is really the right word, compassion, towards what
she was feeling, I might have been a little bit less attentive actually to maybe what
was going on inside of me and also what she might have needed…So, about ten
seconds into the encounter, she started bawling. And at that point I was like “Ah,
there is so much going on here,” and so my shift focused from “okay, well, let’s
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figure out the big picture, let’s figure out some long term plans and goals” to the
immediate “she just needs to know that she’s loved right now. That’s what she
needs right now.” …that kind of just changed the entire direction of the
conversation…what is the depth of her grief right now? How far, how deep does
it go? What is that core problem?... There was a deeper grief that she was really
experiencing which was essentially knowing that she was loveable by God and
knowing that the Father wasn’t trying to punish her for missteps in her life, which,
the questions that I would ask to work through that are very different from the
questions I would ask if I thought her main problem was a marriage issue.
“If I hadn’t had such a strong sense of grief…” Gene identified his emotion as the
gateway to a more profound expression of pastoral care. He saw that compassionate
engagement can provide an opportunity for much deeper healing. A simple question, like
“Is this a sin?” addressed on a purely intellectual level can be answered with a yes or a
no. With emotional engagement, “my shift focused… that kind of just changed the entire
direction of the conversation.” This was an important realization for Gene who, because
he was “coming from scientific background,” thought the inability to provide the patient
with “a solid answer with evidence behind it and stuff like that” was going to negatively
impact the encounter. However, he discovered that a pastoral encounter with a suffering
person exceeds the bounds of evidence-based, solid answers:
So, in my encounter there was one point that I was kind of reaching that moment
where it’s like, okay I just feel like I need to give you something more. I said, “I
just need you to trust me that God does love you” and like, whenever I said that,
I was like, I know that’s not gonna go well. Who am I for her to trust me? In my
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follow up with her she said that like, because I had been so attentive in the
conversation and had expressed empathy with her, whenever I said, “I need you to
trust me,” the actor said, “I really did feel like, okay, I will trust you.” But that
was unexpected.
Gene experienced first-hand, through the simulation, how personal encounter is different
from just offering answers, however skillfully: “it made it very clear in that moment that
it’s really that connection that you develop with the other person that becomes that
credibility for you.” He became more aware of what is foundational to his formation.
This suggests that the other dimensions of Gene’s formation will be impacted by
what he learned during the simulation experience. This integrated method, when inserted
into the curriculum, has the potential to transform the entirety of seminary education
because of the value of introducing the affective sphere in a serious way. An integrated,
more fully human pedagogical model in seminaries can provide the conditions necessary
to obtain a greater breadth of knowledge throughout the entirety of formation, positioning
the seminarian to be far better prepared to make prudent determinations in pastoral
settings at the outset of his priesthood. Once again, we see evidence of what Vachon
(2020) would call trained subjectivity or clinical judgment. The RFIS (2016) says
repeatedly that the goal of seminary formation is self-gift. Integration makes self-gift
possible, and Gene experienced an awareness of how that can be aided by an integrated
pedagogy:
So I think that was really helpful… going in to the encounter, realizing that we’re
doing this, so that way whenever it does come to the time that we’re doing this for
real, that we are able to kind of give our full selves to the situation, that there’s a
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lot about us that is a gift to other people, but can easily be blocked by fear, and by
not adequately exploring our own barriers that we have, and also not knowing our
gifts in that situation. So yeah, just realizing that this is an opportunity to really
kind of move, push those barriers away, and also see like, what else we do need to
work on, you know?
The awareness of a need to “kind of give our full selves to the situation” is very different
from the intention to acquire a pastoral skill set, and knowledge of this difference is key
when proposing this paradigm shift in seminary education. George was initially worried
about what he was going to say during his encounter. He had been asked by a dying
patient for a yes or no response to a question of Catholic medical ethics, and a pastoral
skill set could have guided his approach to giving an answer. George was 90 percent sure
that he knew the answer and he did give the correct response, but it was giving his full
self to the encounter, intellect, will, and heart, and the resulting emotional engagement
with the patient that brought it to a deeper level:
I think that the emotion of when he told me “Well I haven’t talked to my daughter
or my son,” I think the emotional sadness of grief, like, “What’s going on with
them?” and so that led me to talk more about like, “How is your relationship with
them, what can we do to, to this limited time that you have left to talk to them to
see what, you know, what God is inviting you to do? Instead of focusing so much
on the end, focus on what you’re gonna do before the end.” And so, I think there,
the emotion in me is what helped me continue that conversation and get to a more
fruitful episode.
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It is precisely the emotion George experienced and his desire to care for a person
that shifted his focus to “a more fruitful episode.” That cannot be replicated in a case
study assigned for homework due to the lack of phenomenal realism in a case study
pedagogical model. It is the phenomenal realism of simulation that introduces the
affective realm into the learning experience. George appreciated this opportunity to move
beyond text knowledge:
The rules of the Catholic Church are great, but how do you project them? How do
you teach them? How do you walk with people through them in specific
scenarios? Because I think that’s sometimes where we get lost sometimes. We
should say, “Well, the book says this.” But the person is experiencing something
that doesn’t fit into this book. So how, how do you work with that person… when
it comes to scenarios where it doesn’t fit into those little boxes, it’s just like,
“Well, it doesn’t fit, so it doesn’t belong here, so let’s not go there.” …I mean
that’s the education system here. You tell me, I repeat it back to you and that’s it,
you know.
The importance of developing trained subjectivity or clinical judgment (Vachon, 2020) is
implied in George’s reference to “something that doesn’t fit into the book.” It is
impossible to teach to every possible scenario that a seminarian will encounter in his
future as a priest. If passivity on the part of the seminarian becomes a habit instilled by
the educational landscape: “you tell me, I repeat it back to you,” he will be disadvantaged
as he transitions to ministerial practice. A habit of engagement as a subject is required,
and this means that a concentrated effort to move beyond a banking model of education
at seminaries is necessary.
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One of the consequences of a banking model of education is the undue influence
of the fear of being wrong, since the goal of the banking model is to replicate what has
been deposited. It can be hard for a professor to establish discussion and break away from
a banking model if students are habituated to a need to be “right”:
I’ve seen professors try to have dialogue in conversation, “What do you guys
think?” And it’s just like “Well, what do you think, professor?” And then they
[the professor] tell you that [what they think], like [the students say] “Oh, I think
the same.” …and it’s like “No, but what do you honestly think?”
In his reaction to the limits and consequences of existing pedagogy, George made
the case for personalist educational philosophy that acknowledges the seminarian as an
integral subject. Crosby (1996) explains the personalist approach to education in this
way:
Of course we all know that our own thought will not be worth much if we do not
immerse ourselves in the thought of the greatest minds, but still, we fail to be not
slaves but freemen in the kingdom of the mind if we do not know how to put
aside our books and teachers and, entering into ourselves, ask ourselves what we,
we ourselves really think about the great issues. (p. 109)
This experience of subjectivity, self-presence, and inner freedom can be fostered or
diminished by educational experiences. If a banking model is used and encounter is
devalued rather than viewed as the serious pedagogical tool it is, the means for achieving
integration and affective maturity are undermined. This will ultimately have a negative
impact on pastoral judgment that could manifest throughout the ministerial life of the
priest. An integrated pedagogical model, as called for in the RFIS (2016), opens up
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tremendous opportunities for growth in self-knowledge, confidence, freedom, and
ultimately, self-gift. A seminarian who embraces the opportunity to grow in these ways
during formation will serve better from the very beginning of his ministry. The insights
offered by these 12 seminarians after one simulation exercise indicate great potential for
development in seminary formation, especially in the dimension of integrated intellectual
formation.
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Chapter V – Discussion
Overview
As I began this research, my hope was that I would be able to find an answer the
following questions: How do first-year theologians describe and make meaning of their
experiences with simulated pastoral scenarios? How are these descriptions aligned with
the development of an integrated pedagogical model at seminaries that promotes affective
maturity? These questions were prompted by a desire to equip seminarians as well as
possible to care for the people entrusted to them and to withstand the challenges they will
face in ministry. I believe both ends can be achieved by facilitating seminarians’ greatest
possible personal growth in all four dimensions of formation, and that affective maturity
is foundational to the entire effort. In answering those questions, however, I derived some
specific insights that I would like to share about improvements in seminary education that
can help better realize the vision of Pastores Dabo Vobis (1992) expressed in its opening
line: “I will give you shepherds after my own heart” (Jer. 3:15).
1. There is an urgent pedagogical message for seminaries to receive and implement.
The directive to construct a more integrated pedagogy comes directly from a close
reading of Church documents. This emphasis on integration found in the documents has
not translated to seminary formation as seamlessly as could be hoped. The discrepancy is
seen in the recent research conducted by NACTS/CARA (2020) on the satisfactions and
challenges of newly ordained priests. That study’s data show newly ordained priests have
greater comfort with one-directional rather than relational aspects of ministry. This is
indicated again from a different angle by Pope Francis (2016), who spoke in Amoris
Laetitia of the feedback provided by bishops of the world to the synod on the family: that
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Catholics do not seek pastoral care at times of crisis because it is not “sympathetic,
realistic or concerned for individual cases” (#234). I believe this simulation study can
provide insight into how these data points are related.
Seminarians identified emotional engagement during “crisis” simulation exercises
as the cause of the shift to the more fully human in their encounters, where what was
“deeper” (Gene) or “more fruitful” (George) in the SP’s life could be addressed. It was
precisely the engagement of the heart on the part of the seminarians that opened the door
to development in their pastoral care. An integrated pedagogical model will create the
space for seminarians to engage pastoral care from their hearts rather than from their
intellects only in a one-directional manner. The engagement of their hearts was made
possible through encounter, and this is not replicated in a one-directional, banking model
of education.
The message delivered regarding this adaptation in pedagogy is urgent. It is not
uncommon to hear it said that pastoral skills are obtained in the field after ordination, and
that working on these areas prior to ordination is a waste of precious study time. In that
approach, a seminary is for a particular kind of study: episteme, or scientific knowledge,
the content/fruits of which are later deposited by the priest, more or less skillfully, during
pastoral interactions after ordination. The priest himself may extend the banking
approach to the people to whom he ministers, in which case the objectification would
continue, and persons would not be led by him in a way that cultivates their own interior
freedom. In PDV, Wojtyla asks for more: “a type of formation meant not only to ensure
scientific, pastoral competence and practical skill, but also and especially a way of being
in communion with the very sentiments and behavior of Christ” (1992, #57). If “being in
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communion” and developing “the very sentiments and behavior of Christ” are not
included in seminary curriculum in a structured, ongoing, intentional way, the seminarian
will have to attempt to develop these things on his own. Once again, there is a parallel to
medicine. Vachon (2020) writes:
In medicine, we often think that what it takes to approach and engage a patient
with a compassion mindset is something simple enough that clinicians can just
pick it up on the fly. In On Combat, Grossman and Christensen (2004) warn “you
do not rise to the occasion in combat; you sink to the level of your training. Do
not expect the combat fairy to come bonk you with the combat wand and
suddenly make you capable of doing things that you have never rehearsed before.
It will not happen” (p. 33). A similar thing is true in medicine. Maintaining a
compassion mindset while working with one challenging patient after another in a
complicated, dysfunctional health care system requires advanced mental training
and rehearsal. (p. 102)
I posit that one of the reasons “most people in difficult or critical situations do not
seek pastoral assistance, since they do not find it sympathetic, realistic or concerned for
individual cases” (AL, 2016, #234) is because seminaries have not approached the
pastoral dimension of formation with a viable pedagogical model. The pastoral care fairy
will not come and bonk priests with the pastoral charity wand. I suggest that if that
expectation exists, it largely stems from suspicion of the subjective and a subordination
of affectivity. As Zollner (2018) pointed out: “Formators’ uneasiness with addressing
affectivity, their inertia despite the need to rethink formation programs, and their
reluctance to seriously consider the impact of human processes result in negative attitudes
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passed on to candidates” (p. 229). It will take intentionality and work to overcome
implement an integrated pedagogical model. In the Conclusion section, I provide a
framework for designing academic curriculum to develop affective maturity within
seminary formation. Approaching formation from an adequate anthropological lens is
essential to overcoming these deeper issues, but requires an urgent adaptation in
pedagogy.
2. Seminaries should develop a personalist pedagogical vision.
The 2020 once-in-a-generation revision of accreditation standards by ATS was
prompted by a consensus among member theological schools of the need to emphasize
balance and integration in formation of students and faculty according to the fourdimensional Catholic model: intellectual, spiritual, human, and pastoral (vocational).
There is a consensus that theological education in general is missing the mark (Graham,
2018). The study of educational philosophy taught me the impact pedagogy has on the
formation of persons. Sometimes referred to as the hidden curriculum, pedagogy is not
always given the consideration it deserves. Perry Shaw (2006), Chair of the Department
of Ministerial Studies at the Arab Baptist Theological Seminary in Beirut, Lebanon,
refers to the “how” of teaching as the hidden curriculum:
The hidden curriculum is subtle but is in fact far more powerful than the explicit
curriculum, as the messages we communicate through how we teach embed
themselves deeply within the psyches of our students and influence their attitudes,
motivations, and behaviors in a way that our words rarely accomplish (p. 26).
Seminary professors are more likely to have been prepared for research than to
have studied the principles of education per se, so it is not surprising to find a general
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lack of pedagogical innovation at seminaries (Williams-Duncan & Gin, 2017). Like other
graduate institutions where content expertise has been the primary criterion for hiring,
Paulo Freire’s critique of the banking model of education resonates. Faculty pass on what
they know. Freire’s distinction between methods which promote a student’s identity as a
person-subject vs. those which undermine that identity provides insight into what a
personalist understanding of pedagogy can do to assist the task of integration. It is
important to ask seminary faculty: where, in the curricular model, do students have the
space to ask, “What do I, myself, think?” This question comes up repeatedly in
personalist philosophy as an expression of the dignity and incommunicability of the
person. Asking the question encourages awareness of personal subjectivity and nourishes
an openness to self-possession and interior freedom. These are qualities that must be
cultivated if seminary learning outcomes are to be achieved, but these qualities are not
universally embraced, even within the Church. Respect for the subjective, and with it,
affectivity, as legitimate and necessary concerns for academic curriculum and intellectual
formation needs to be cultivated. To accept this task requires an anthropology that treats
these aspects of humanity with due respect. The methods that make up an integrated
pedagogy will be varied, but they will flow from the understanding of the person that
underlies them.
If faculty take up the call to embrace a personalist approach to pedagogy, they are
equipping seminarians to do the same. When a seminarian knows that “there’s a lot about
us that is a gift to other people” (Gene), and personally moves beyond a content-centric
model into an appreciation of person-centric model of encounter, this realization of his
own capacity for self-gift leaves room for the seminarian’s acknowledgment that there is
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a lot about other persons, including laypersons, that will be a gift for him through
encounter. This vital realization provides the groundwork for a far more satisfying
experience of pastoral ministry and implies an awareness of the collective subjectivity of
persons, as explained by Crosby:
When persons join together as co-subjects of the same act, as when they grieve or
rejoice miteinander, together with each other, thus giving rise to what I called
collective subjectivity, they surely do not encounter each other in the polarity of
subject-object. They encounter each other indeed; they do not remain in their own
experiencing as they do in any non-intentional experience, with their relation to
the other amounting only to a causal relation; no, they are consciously present to
each other, and may well be exercising significant self-transcendence in achieving
this presence. (1996, p. 153)
Self-transcendence implies a strong self-presence and identity as a person-subject,
which is necessary not only for self-gift from the priest, but also something that should be
acquired by the people entrusted to his care. It is dependent upon the “inner freedom and
knowing oneself better” that Zollner references (2018, p. 229). Self-transcendence can be
undermined even unintentionally by a pedagogy that treats the person as an object or
receptacle.
Crosby contrasts this notion of transcendence with bad transcendence achieved at
the expense of selfhood. Bad transcendence can result from a banking approach to others,
in which one person in the encounter sees himself or herself primarily as an
unquestioning, passive receiver. Upon receiving from another, the one experiencing bad
transcendence finds it possible “to live so intensely in their thought that we cease to
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cultivate our own” (1996, pp. 108-109). Freire (1970/2018) warns that the banking model
of education can produce a passivity in students which can result in “the very negation of
their ontological vocation to be more fully human” (p. 74). Integrated pedagogy helps to
push back against bad transcendence which undermines a student’s identity as a subject.
A seminarian who has been encouraged, through carefully prepared pedagogy, to claim
his own identity as a subject will be better equipped to lead in a way that aids
parishioners in the discovery and nurturing of their own subjectivity. It is particularly
important in our current cultural reality to educate in a way that promotes the subjectivity
of the person. According to Crosby (1996), weakened subjectivity leads to tribalism,
where a domineering leader “finds plenty of followers who are only too glad to dissolve
into his group to escape the burdens of individual existence” (p. 32). He claims there is a
human temptation to rebel against having to exist as a free and responsible person.
Weakened subjectivity, according to Crosby (1996), leads to less developed selfhood:
It is not difficult to see how persons of weakened subjectivity relate to other
persons. They can be easily manipulated by others, they live too much in the
expectations of others; they repeat the opinions of others without really making
any opinions their own and without even realizing that they have no mind of their
own. (p. 101)
Pope Francis speaks of the Church’s responsibility in Amoris Laetitia (2016):
“We have been called to form consciences, not to replace them” (#37). A banking model
of education serves those who would rather have their consciences replaced. It weakens
subjectivity and encourages escape from the burdens of individual existence. It is not a
model that should be used for future priests.
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While the hunger for what is perceived as traditional academic learning
represented by the banking model is understandable, the seminarians’ collective
experience of simulation documented in this study points towards a different, more
complete perspective. There is an implicit recognition of the importance of a model of
education in which the seminarian is viewed as an integral subject. The formative years
of a seminarian destined to serve as a parish priest should be designed by a faculty
committed to an educational philosophy that sees the great value in his being consistently
present with others, both claiming his own identity as a subject and fostering that same
growth in his parishioners.
3. Seminaries need more engagement with reality.
In a section of his recent encyclical, Fratelli Tutti (2020), entitled “Information
without wisdom,” Pope Francis states: “True wisdom demands an encounter with reality.
Today, however, everything can be created, disguised and altered. A direct encounter
even with the fringes of reality can thus prove intolerable” (2020, #47). Social media
makes it possible to “immediately separate likes from dislikes, what I consider attractive
from what I deem distasteful,” including “the people with whom we wish to share our
world” (2020, #47). For the seminarian who is preparing for priesthood and its pastoral
demands, it becomes even more important to avoid a culture of “information without
wisdom.”
A classroom can be a closed environment, and seminarians are already a
homogeneous population. An integrated pedagogical model invites the seminarian
beyond knowledge which is only notional into knowledge which is real (Newman,
1870/2013). Of Newman’s account of real apprehension, John F. Crosby (2014) says:
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…real apprehension takes things concretely and does not lose the concrete in the
universal; it has an experiential immediacy and does not keep reality at a distance;
it is imaginative and does not work merely with aggregates; and it engages the
whole person, touching the heart, and does not engage merely the intellect; it has
an existential urgency and does not take reality with a detached objectivity. (p.
51)
What, in seminary formation, has contributed to an environment in the Church
where the pastor’s role of providing care to people in need has been so poorly executed
that the equivalent of a no-confidence vote from parishioners has been registered (AL,
2016, #234)? It is worth asking if seminaries are educating in a way that grounds pastoral
care in notional apprehension rather than real apprehension. This could be expected based
on a content-centric, banking model of seminary education which focuses more on
cosmological than subjective knowledge. According to John Henry Newman, it is real
apprehension that reaches the heart:
The heart is commonly reached, not through the reason, but through the
imagination, by means of direct impressions, by the testimony of facts and events,
by history, by description. Persons influence us, voices melt us, looks subdue us,
deeds inflame us. (1870/2013, p. 62)
Breaking this down further, if pastoral skills are temporally unrelated to the development
of seminarians as integral subjects during their years of study, the educational role of the
pastoral encounter in shaping the seminarian is decisively diminished. This is logically
consistent with a banking model of education, which Freire (1970/2018) says is known
for its “sonority of words, not their transforming power” where contents of narration are
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“detached from reality, disconnected from the totality that engendered them and could
give them significance” (p. 71).
It is unrealistic to expect development of trained subjectivity or clinical
judgement (Vachon, 2020) from an educational model that is not integrated. The impact
of the simulation exercise provided evidence of this. Wojtyla’s vision in PDV (1992)
regarding seminary formation cannot be achieved by a banking model because it does not
embrace the two characteristics of theology that, from different angles, work together for
a more complete understanding of the faith. A banking model cannot produce integration
and affective maturity in the seminarian and, as Zollner (2018) says, relegates integration
and affective maturity to a subordinate position in formation, even though PDV (1992)
and RFIS (2016) stress that they are both foundational.
These insights are the fruit of reflection on the data from this study. I will now
address the study’s Limitations and Implications for Future Research, followed by
Implications for Practice and my Conclusion, which includes a framework for designing
academic curriculum that can promote the acquisition of affective maturity.
Limitations of the Study
This study was limited (a) by the restrictions placed on the simulation method due
to the COVID-19 pandemic. While the simulation method was shown to be effective
through TeleSim on Zoom, how non-mediated simulated pastoral encounters will impact
seminarians is yet to be seen. Due to the need to translate the method from medical
education to seminary education, this study was also limited because (b) all scenarios in
this research medically themed. Simulating pastoral scenarios beyond those occurring in
a medical setting has not been attempted. This study was also limited because (c) the
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sample size is small. However, the consistency and coherence in responses from those
seminarians who participated in the study have provided sufficient data for clearly
discernable conclusions. Finally, Roman Catholic seminarians are exclusively male, and,
therefore, (d) the research sample is limited by sex.
Implications for Future Research
It would be helpful for future research to examine how the four dimensions of
formation, human, pastoral, spiritual, and intellectual, might be formulated to denote
integration. Can the dignity of affectivity and its intimate connection to intellectual
formation be better expressed? Whether or not the heart is accepted as a third spiritual
center (Von Hildebrand, 1965/2007), approaching academic study as if it is wholly
directed towards the intellect is inadequate and a reflection of an underdeveloped
anthropology. Overemphasis on the intellect can facilitate nominal rather than real
apprehension (Newman, 1870/2013), which may be responsible for ineffectiveness in
pastoral settings (AL, 2016).
A greater balance in the approach to academic study could generate a rethinking
of formation programs as suggested by Zollner (2018). Like medical school, the seminary
is extremely demanding due to the quantity of learning that is expected. Seminaries could
benefit from exploring medical models which respect the need for high levels of
episteme, techne and phronesis. Harvard Medical School’s “Pathways” program provides
an innovative approach worth investigating.
Another avenue for future research would be the consideration of possible links
between the philosophical concept of self-possession and the psychological concept of
self-differentiation. According to Friedman (1985/2011), “Differentiation means the
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capacity of a family member to define his or her own life’s goals and values apart from
surrounding togetherness pressures, to say ‘I’ when others are demanding ‘you’ or ‘we’”
(p. 27). Friedman addresses family systems, but “togetherness pressures” may come from
other sources as well. Today, we even find these pressures among factions in an
increasingly polarized culture.
Friedman goes on to say that self-differentiation is neither autonomy nor
narcissism, rather, self-differentiation is an experience of “I” while remaining connected
to others. Self-possession and self-differentiation both involve the freedom of the person
and the resulting authenticity. The identification of links between the philosophy and
psychology involved in authentic freedom may also help with the design of a more
integrated pedagogical model.
Implications for Practice
From an analysis of the categories and sub-categories that I was able to derive,
simulation provides the opportunity for a different kind of learning that could bring
unique benefits to seminary education. These are what I perceive to be the most notable
benefits for practice:
1. Seminarians learned something about themselves that they had not known before.
All of the seminarians who were interviewed after their simulation encounters
mentioned the powerful emotion involved in the method. The introduction of real
emotion into learning brings unique benefits. The holistic nature of the experience makes
it more fully human than other pedagogical methods. Because of that, the seminarian is
given access to a whole new level of personal knowledge. The self-awareness category
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documents how surprised some of the seminarians were, both due to how they felt during
the simulation, and due to what they did during the simulation. The exploration of the
seminarians’ responses was aided greatly by the debriefing process that is person-centric,
explores the learning edge of the student and is designed to get to the underlying frames
that motivate choices within an encounter. Taking the time to respectfully discover the
seminarians’ frames in a context of genuine curiosity enabled honest disclosure in an
environment of trust.
2. Seminarians have been provided with the tools necessary to work on the emotional
areas that they find most challenging.
The acquisition of self-knowledge mentioned in the self-awareness category took
place within a well-structured environment, as explained by the seminarians’ responses in
the space for fear and self-doubt category. There are several elements in the simulation
model that provide tools to address challenges previously unseen. In the getting real
category, seminarians mentioned that the holistic nature of the experience made them
aware of how draining it can be to care for others and still attend to other obligations.
This gave direct insight into the life of full-time pastoral ministry and its expectations. In
the same category, seminarians highlighted the benefits of being able to observe peers
facing these difficult situations and learn from them.
In addition, the fact that the experience is standardized meant that sharing among
seminarians was common after the simulation, and this provided another avenue for peerto-peer transparency and integration. The standardization also provides an evenness to the
formation that cannot be experienced from pastoral placements alone. Faculty can
determine what experiences are very important to have, either because they will happen
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all the time and seminarians need to practice them, or because they will happen rarely,
but when they do, seminarians really need to get them right and not be caught completely
off guard. Sometimes very emotional simulations will cause intense, unexpected
reactions. Gaining self-knowledge of those areas of vulnerability while in formation as
opposed to after ordination provides a tremendous opportunity for seminarians to use all
the tools for growth at their disposal while in the seminary.
3. Seminarians experienced simulation as a moment to make meaning of prior
experiences and understand how those have shaped their personal identities.
Both in the self-awareness category and in the getting real category, seminarians
expressed how making meaning of the simulation experience helped them at least to
begin a process of making meaning of prior life experiences and how those experiences
relate to their personal identities. Through overwhelming emotion in the face of a
scenario that brought up painful memories from childhood, or in realizing that personal
dedication to the work necessary to process past sufferings could be used for the good of
others, or by experiencing the confidence instilled through a sense of vocational
awareness when the desire to help others became real, several of the participants had
experiences during the simulation that drove deeper reflection on their lives and
identities, in the past, in the present, and in the future. A person-centric model enables
this depth of reflection because of what it evokes. Other pedagogical methods are not as
evocative.
4. Seminarians learned that emotional engagement through encounter creates something
new.
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The shift to more fully human category was the most compelling discovery. It is
important to see the connection between understanding relation and an adequate
anthropology. Relation cannot and will not be taught through a pedagogy that excludes
subjectivity and affectivity. This will be addressed more thoroughly in the Conclusion.
What is important to note is that a non-integrated pedagogy in a seminary leaves the most
intimate and creative aspect of ministry - relation - to chance, with formators having little
to no knowledge of a seminarian’s capacity for encounter.
Pope Francis speaks often of the necessity of a “culture of encounter.” In a homily
from September 13, 2016, he invited others into this culture of encounter by sharing his
reflection on the Gospel of Luke’s (New American Bible) story of the widow of Nain
whose only son had just died:
Soon afterward he journeyed to a city called Nain, and his disciples and a large
crowd accompanied him. As he drew near to the gate of the city, a man who had
died was being carried out, the only son of his mother, and she was a widow. A
large crowd from the city was with her. When the Lord saw her, he was moved
with pity for her and said to her, “Do not weep.” He stepped forward and touched
the coffin; at this the bearers halted, and he said, “Young man, I tell you, arise!”
The dead man sat up and began to speak, and Jesus gave him to his mother. Fear
seized them all, and they glorified God, exclaiming, “A great prophet has arisen in
our midst,” and “God has visited his people.” This report about him spread
through the whole of Judea and in all the surrounding region. (7:11-17)
Jesus sees the dead son being carried out and is moved. It is possible to see Vachon’s
(2020) four movements of compassion in Jesus’ response: noticing suffering, empathic
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response to suffering, intention to relieve suffering, and acting to relieve suffering.
Francis (2016) describes the encounter in this way:
Jesus did not say: “What a poor woman!” ...he went further. He was seized with
compassion. “And he drew near and spoke. He said to her: Do not weep…” Jesus,
with his compassion, involves himself with that woman’s problem. “He drew
near, he spoke and he touched”. The Gospel says he touched the coffin. Surely,
however, when he said “do not weep”, he touched the widow as well. A caress.
Because Jesus was moved. And then he performed the miracle…And Jesus’s
action truly shows the tenderness of an encounter, and not only the tenderness, but
the fruitfulness of an encounter. “The dead man sat up and began to speak, and
Jesus returned him to his mother”. He did not say: “The miracle has been done”.
No, he said: “Come, take him, he is yours” …every encounter is fruitful. Each
encounter returns people and things to their place.
In this fruitful encounter, in this returning of people to their place, no theological
question was posed. Jesus was not asked a question. He did not dispense any theological
knowledge. He observed, his heart was moved with compassion, he desired to help, and
then he entered into a life-giving encounter that relieved suffering. His heart spoke its
word and the gift of new life was given. Pope Francis (2016) invited all those listening to
“work and ask for the grace to build a culture of encounter, of this fruitful encounter, this
encounter that returns to each person their dignity as children of God, the dignity of
living.” The seminarian George explained how the emotion he experienced during the
simulation changed the conversation and made it “fruitful.” Person-to-person encounter
creates something new, and the word of the heart is essential to its realization. By truly
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entering into the encounters in a way that their hearts were moved with compassion, the
seminarians discovered that the compassion itself, or word of the heart, created
something new. Previously set goals faded into the background during the I-You
encounter. As Gene recounted:
…my shift focused from “okay, well, let’s figure out the big picture, let’s figure
out some long-term plans and goals” to the immediate “she just needs to know
that she’s loved right now. That’s what she needs right now.”
The Directory of Catechesis (2020) takes a creative approach to the Church’s historical
admonition to instruct the ignorant, saying that this instruction “consists in offering the
possibility of escaping the greatest form of ignorance, which prevents people from
knowing their own identity and vocation” (#52). Encounter is a means of instruction.
Unlike a content-centric model, encounter is person-centric, instructing the subject in
identity and vocation: the identity of being beloved, and the vocation to accept that
identity.
Pastores Dabo Vobis (1992), the post-synodal exhortation on the formation of
priests, is the document that provided a foundation for this study. As with all papal
documents, the Latin title is taken from the beginning of its first sentence. In this case,
“pastores dabo vobis” is the Latin translation of “I will give you shepherds.” But “I will
give you shepherds” does not complete the first line. The first line of the post-synodal
exhortation is taken from the book of the prophet Jeremiah, in which the voice of God is
speaking. In its entirety, the line reads: "I will give you shepherds after my own heart"
(Jer. 3:15). Wojtyla’s seminal document on priestly formation refers to priests after the
heart of God. As important as content knowledge is, the primacy in priestly formation
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that Wojtyla seeks to draw our attention to is not that of the mind, but of the heart. For
von Hildebrand (1965/2007), likeness to the heart of Jesus “… in no way implies a
banning of affectivity, which would amount to silencing the heart. On the contrary,
transformation in Christ implies that the heart is incomparably more sensitive, more
ardent, and endowed now with unheard of affectivity” (p. 117).
If the heart of the seminarian is to have primacy in formation, a paradigm shift
would be necessary. This paradigm shift would be equivalent to Vachon’s (2020)
paradigm shift in medical education and would see formation of the heart as the sun of
the formation solar system, rather than an orbiting planet. This is what it means to say
that human formation is the necessary foundation of seminary education. The movements
of compassion would become an essential part of the curriculum.
5. Seminarians experienced how integration makes self-gift possible.
Fear, which is an affective movement, is an impediment to action. Some
seminarians in the self-awareness category indicated that the simulation introduced fear,
while others indicated in the getting real, space for fear and self-doubt, and shift to the
more fully human categories that the simulation assisted them in overcoming fears and
gaining confidence, which is a common outcome in medical simulation research. The
important result here is that to overcome fear, it is necessary to engage affectivity. To
engage affectivity, an integrated pedagogical model is necessary. By offering a forum to
introduce and overcome seminarians’ fear in pastoral encounters, simulation provides a
unique pedagogical tool for promoting self-possession. The ability to manage affective
movements well removes the emotional impediments that can impede entering into
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encounters, especially with those who are suffering. This mitigation of fear makes selfgift possible.
Conclusion: Designing Academic Curriculum for Affective Maturity
In this qualitative study, I had the opportunity to explore with 12 seminarians their
affective experiences and meaning making regarding the simulation method. They
offered their insights after participating in challenging, emotionally intense pastoral
simulation scenarios. I was moved by the depth of their reflections. Through a careful
analysis of their free-write responses and semi-structured interviews, I have found the
answer I was seeking regarding the simulation method in pastoral education: the
simulation method can contribute to the development of an integrated pedagogical model
in seminaries that promotes affective maturity.
I have designed a framework to develop affective maturity within the dimension
of intellectual formation. The framework is based on Cheruparambil’s (2015) definition
of affective maturity. The use of simulation is essential to this framework. The
phenomenal realism of simulation produces real emotion in seminarians. This
fundamentally changes what can be learned and expands the scope of learning to the
creative realm of encounter, encompassing intellect, will, and heart. Simulation is
pedagogically oriented to the personalist anthropology of Wojtyla, which underlies the
four necessary areas of seminary formation: intellectual, spiritual, human, and pastoral.
Introducing simulation into a curriculum makes it possible to give serious attention to the
essential, powerful role affectivity plays in ministry, weaving it into the larger body of
knowledge acquired. It also gives seminarians experience of the vital shift to the more
fully human in pastoral encounters. This shift in focus has the potential to impact every

104

aspect of knowledge acquisition throughout their ongoing formation and enhance priestly
identity.
To design academic curriculum which directly addresses affective maturity, I
recommend the following steps indicated in Figure 2:
1. For appreciation and acceptance of emotion, give seminarians knowledge of an
adequate anthropology.
Because of the abiding subordination of the affective sphere in seminary
formation stemming from a long history of Aristotelian/Thomistic language and
understanding (Von Hildebrand, 1965/2007, pp. 4-5), there first needs to be an
intellectual rehabilitation of affectivity within seminary curriculum. Seminarians should
be presented with the knowledge that gives them permission to see the essential role that
affectivity plays in ministry. Too often, emotions are considered an irrational force to be
contended with and subdued rather than a gift which increases the ability to engage with
reality in a more fully human way. Tender affectivity, in particular, can fall prey to what
von Hildebrand refers to as “an outlook perverted by the cult of virility” (1965/2007, p.
10), one that sees emotion as sentimentality which is “subjective, ridiculous and soft” (p.
42).
While some may argue that St. Thomas Aquinas never intended to subordinate the
affective sphere in his writings, von Hildebrand makes a strong case that just such a
diminishment is seen in Aquinas. The categorization of appetites or passions as a
characteristic shared in common with all animals renders this characteristic, in one sense,
completely unlike the categorization of intellect and will. Intellect and will are said to
define what it is to be human. The consequences of this, even if unintended by Aquinas,
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continue to play out (Zollner, 2018, p. 229). Von Hildebrand’s assertion of a tri-fold
spiritual center of intellect, will, and heart remedies this diminishment. It is notable that
Wojtyla used this tri-fold description of intellect, will, and heart in his inaugural homily
as Pope John Paul II (1978) when referring to the “whole depths of the human person.”
Presenting affectivity in a serious way, academically, gives seminarians permission to
appreciate and accept affectivity in themselves and in others.
The seminarian also needs knowledge that persons are subjects. The Directory for
Catechesis (2020) reminds us: “Within the Church, there is often a habit of onedirectional communication: preaching, teaching, and the presentation of dogmatic
summaries” (#214). A banking model of education can be objectifying; therefore, there
needs to be a conscious infusion of awareness of personal subjectivity into the seminarian
– both through philosophical discussion and through appropriate pedagogy.
2. For awareness of emotion, embrace the method of simulation with debrief. Pastoral
encounter with reflection and integration as a necessary and cotemporaneous curricular
development can be built on the foundation of simulation and will be more fruitful as a
consequence.
If von Hildebrand is correct and affectivity is a response (1965/2007, p. 26), new
experiences will generate new responses. This study found that simulation increased selfawareness in seminarians. Developing the ability to notice and name interior movements
of affectivity in oneself while being attuned to identifying signs of affectivity in others is
crucial, both to effective pastoral care and to the personal wellbeing of the minister.
Simulation with debrief stirred up affective responses in seminarians that did not occur in
other forums. The more the habit of awareness of affectivity can be developed in the
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seminarian during formation, with avenues for debrief, reflection, and integration, the
less likely he is to be blindsided by emotional responses when he enters full-time
ministry.
Simulation also introduces relation into seminary formation in a profound way.
Due to relation, affectivity is experienced in a whole new way, and this enhanced
understanding of the role of affectivity can then be further developed through pastoral
encounter with reflection and integration. Martin Buber (1970/1996) expresses the
importance of relation:
The human being to whom I say You I do not experience. But I stand in relation
to him, in the sacred basic word…The basic word I-You can be spoken only with
one’s whole being. The concentration and fusion into a whole being can never be
accomplished by me, can never be accomplished without me. I require a You to
become; becoming I, I say You. (pp. 59-62)
This I-You relation, according to Buber, does not last long, but in the encounter, the
whole being speaks. It is a moment to know and be known. Buber identifies this relation
as sacred, which echoes the words attributed to Jesus in the Gospel of Matthew (New
American Bible): “For where two or three are gathered together in my name, there am I
in the midst of them” (18:20).
Dietrich von Hildebrand introduces another element to the experience of relation:
gift. A priest provides pastoral care in response to a gift given by God. As it says in PDV
(1992), “Pastoral charity is a gift, but it is likewise a task, a grace and a responsibility to
which we must be faithful” (#72). Von Hildebrand describes the affective response in this
way:
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These affections of a higher level, then, are truly gifts – natural gifts of God
which man cannot give himself by his own power. Coming as they do from the
very depth of his person, they are in a specific way voices of his true self, voices
of his full personal being. (1965/2007, p. 70)
3. For the ability to control emotion, use tools including SPIKES and the Clinician
Compassion Mindset Process, informed by von Hildebrand’s integrating tools of
sanction, disavowal, and indirect influence of affectivity.
The gift of pastoral charity is also a task and a responsibility (PDV, 1992, #72);
therefore, in addition to knowledge and methods incorporated into the curriculum,
seminarians need tools to take up the responsibility of the task. Among the tools
available, SPIKES and the Clinician Compassion Mindset Process were used in this
study to provide seminarians with cognitive scaffolding to support their efforts at
encounter through simulation. These tools could also be used in pastoral settings to learn
to effectively control emotion in oneself and respect emotion in others.
The usefulness of cognitive tools in this process stems from the fact that the
experience of empathy in pastoral care comes from two directions (Vachon, 2020) – from
the bottom up and from the top down. Bottom up empathy processing is the emotional
draw to a person who is suffering. It is not always present, for a number of reasons
(Vachon, 2020). Top down empathy processing is cognitive (“this is a human being who
is suffering and therefore is intrinsically worthy of my help”). Ideally, affectivity and
cognition meet, and an act of the will is then made to help the person suffering. However,
when the affectivity is not engaged, or it is engaged in a way that is not conducive to a
caring response (for example, through an experience of a feeling like disgust), a cognitive
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scaffolding provides the tools needed to act with compassionate care in spite of a lack of
affectivity or non-compassion oriented affectivity.
Von Hildebrand’s tools are helpful here because it is valuable to understand that
an experience of positive affectivity towards a person suffering (compassion) can be
sanctioned by the will, an experience of negative affectivity (disgust) can be disavowed,
and areas where affectivity can be indirectly influenced toward the good can be
uncovered and worked on. One way of uncovering affectivity that needs to be indirectly
influenced is through the process of compassion reset found in the Clinician Compassion
Mindset Process. For example, if through the compassion reset process found in the
Clinician Compassion Mindset Process, I discover my affective experience of disgust
was precipitated by an implicit bias, not only can I disavow my disgust, I can also look
for active ways to overcome my implicit bias which has indirectly influenced my
affective response.
This framework for academic curriculum which addresses affective maturity is
based on the understanding that pedagogy is determined by anthropology. What became
clear during this research is that contemporary Church documents on priestly formation,
since Pastores Dabo Vobis in 1992 until the present, articulate an integral personalist
anthropology. This necessitates an adaptation in seminary pedagogical methods to
achieve internal coherence. If seminaries are diligent in managing the content of the
curriculum but are not actively examining how instruction is taking place and seeking to
implement what the Ratio Fundamentalis Institutionis Sacerdotalis (2016) refers to as an
“integrated pedagogical model” (#92), the hidden curriculum will undermine the intended
outcomes of priestly formation.
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Amoris Laetitia (2016), NACTS/CARA (2020), and ATS (2018) have already
established that theological education is inadequately preparing seminarians for ministry.
In addition, Zollner (2018) astutely identifies the subordination of affectivity in seminary
formation as a serious problem. Furthermore, as Vachon (2020) notes regarding medical
education, a paradigm shift is warranted. This should not be surprising. PDV (1992)
begins with the citation from Jeremiah 3:15: "I will give you shepherds after my own
heart." This is impossible to accomplish unless the pedagogical model is constructed to
cultivate the development of the heart, as will be indicated by seminarians’ affective
maturity, compassion, and capacity for self-gift.
Wojtyla has given us a vision in which all these pieces can be drawn together.
Von Hildebrand (1965/2007) provides the philosophical rationale for serious
consideration of affectivity, Cheruparambil (2015) delineates the definition of affective
maturity, and Vachon (2020) identifies the tools for practical application of compassion
science. The simulation method supplies a pedagogically sound way to bring these
elements together in a standardized way, to promote the capacity for self-gift which can
then be experienced in pastoral placements during seminary formation.
In conclusion, the identity of the seminarian as an integral subject is vital to
Church’s understanding of seminary formation. Pedagogy which objectifies (Freire,
1970/2018) or leads to bad transcendence (Crosby, 1996) will undercut the formational
goal of self-possession which facilitates self-gift. The present framework is provided to
enhance existing pedagogical models in seminaries in an effort to better achieve the
outcomes given in Pastores Dabo Vobis (1992).
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